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OM TAT SAT 


PREFACE 

This book is written by the Grace of God. Besides, what¬ 
ever good deeds this physical entity of mine has been able to do 
for the benefit of mankind - they were all inspired by the Grace of 
God. It is the firm conviction, that any future service I can 
render to my fellow-beings will also be guided by the Grace of 
God, that makes me venture to say this. 

That whatsoever is being done is prompted by God's grace, 
and that God Himself enters the individual ‘self to perform His 
great design, are the impersonal and the personal concepts of 
godly devotion. 

Now, the question may arise whether all that mankind does 
is prompted by God. The answer to this question is simple. The 
concept of being impelled by God indicates that the conceiver 
has to canalise within himself the godliness that pervades all over 
the universe and yet escapes the one who cannot receive it. 

One who is blessed with this divine concept surpasses the 
sense of bondage to the ways of the world as well as to the 
egoistic belief in one's own independent^intellect. 

In any case, it is always worthwhile to feel that one gets 
the release from the bonds of wordly life only through God's 
grace, because the faith in a Higher Power is in itself conducive 
to the achievement of a higher consciousness in the individual. 

That man gains liberation through the Grace of God is a fact 
accepted by all the saints and seers. Sage Vyaasa in the Bhaaga- 
vatam and Lord Krishna in the Gita stressed this truth. 

Sage Dattaatreya, similarly, asseverates in his Avadhoota 
Geetaa : 


V&vara-anugrhat eva pumsam Adwaita-vasana 
Maha-bhaya-paritranat vitranam upajttyate 



(The idea of gaining the knowledge of the monistic identity 
of the individual and the universal selves results from God's grace 
only. It is also God's grace that saves the helpless people from 
the greatest of their fears). 

It must however, be noted that God's grace has to be 
deserved by the recipient and that it is not arbitrarily granted by 
God. 

Sankaracharya instructs thus in his "Prasnottara mani ratna- 
mala": 


' As&ra-samS ara-samudra-madhye, 

San majjatah me saranam kirn asti ? 

Guro \ Kripalo ! krpaya vada etat‘ : 
“Viheia-padambuja-dirgha-nauka 

(The disciple asks : "O merciful Teacher, kindly tell me 
what is the refuge for me who am submerged in the sea of worth¬ 
less 'samsaara' - the endless cycle of birth, death and rebirth ?" 

The teacher replies ; "The mighty boat of the lotus feet 
of the Lord of the Universe.God"). 

Accordingly, this book is titled, "Eeswara Kripa" (God's 
Grace). 

To gain God's grace, implicit faith in Him and pure devotion 
to Him are essential. True, the ultimate ideal is the Knowledge 
that enables the individual to identify himself with the Universal. 
But, on careful consideration, we realise that Jt is the oil of 
Devotion that sustains the flame of Knowledge. Actually the oil 
and the flame are not opposed to each other but are complemen¬ 
tary. The seed of the human being, watered by the devotion to 
God, grows into the tree of the Knowledge of the Ultimate 
Reality (in which the soul of the individual and that of the Abso¬ 
lute are one and the same). 

Yatha samasta-lokanam jivanam salilam smr tam 
Tatha samasta-siddhinam jivanam Bhaktih Uyate 
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(Just as water sustains the life of man, so also does Devotion 
cause all the sacred and supreme attainments of man concerning 
God). 


Yatah papa-arnavam tratum Bhaktih nau iva nirmita 

(That is why Devotion is built as the boat to cross the 
ocean of Sin). 

Jnana-Iabhyam param Moksham prahuh Tattva-artha-chin- 

takaah 

Tat Jfidnam Bhakti-mulam cha Bhaktih Karmavatam Byathd 

(The sages declare that Salvation is the result of Knowledge, 
that this knowledge is the fruit of Devotion, and that this Devo¬ 
tion is mastered only by those who perform Action without 
seeking any reward and as an offering to GodJ. 

Kali-kala-uragat dainsat kilbisat kdlakutatah 

Hari-bhaktisudham pitva, ullanghyah bhavati Dvijah 

(The learned man saves himself from the bite of the serpent 
of this Age of Discord — Kali Yuga — by drinking the nectar of 
the devotion to God). 

JHanatah ajnanatah va api vasudevasya kirtanam 

Tat sarvam vilayam yati toyastham lavanam yatha 

(Whether the devotion to God is offered with or without 
knowledge, it reaches its target, like the salt dropped in water— 
knowingly or unknowingly). 

Sat yam vachmi hit am vachmi saram vachmi punah-punah 

Asare dagdha-samsare saram tatra S'iva-archanam 

(Again and again I tell you the substantial, beneficial truth: 
in this wasteful trouble-burnt world of 'samsaara' the only thing 
of worth is the devotion to God). 

At ah Mat-bhakti-yuktasya Jnanam Vijiimam eva cha 

Vairdgyam cha bhavet tlghram tatah Muktim avdpnuyat 
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(They who are devoted to me gain theoretical and practical 
wisdom; then follows Detachment; and immediately they achieve 
Liberation). 

Tavat bhramanti smasare darune duhkha-sankule 
Yavat na uccharayanti imam mantram dehabhrtah sakrt 

(Only until one utters, at least once, the name of God does 
the human being rotate in the endless, painful and wild cycle of 
life and death). 

Vaktum sramah na cha alpah api srotum atyanta-sundaram 
Tat ha api “Rama! Rama!!” iti na vadanti durahayah 

(The name of God—like ''Raama" — is easy to utter and nice 
to hear, and yet the wicked and ignorant people do not utter it). 

Hareh nama-ekam api atra Kalau vadati yah narah 
Kalih na badhate tam cha sat yam sat yam na samsayah 

(Verily, verily, there is no doubt that he who utters, just 
once, the name of God, in the age of discord, would be freed 
from the pain inflicted by the selfsame age of Kali). 

Sarva-papesu nastesu buddhih bhavati nimiala 
Sa eva buddhih samakhyata Jflana-sabdena suribhih 

(When, through selfless action and pure devotion, the 
intellect becomes purified, because of the resultant destruction 
of all the sins, that state of mind, then, is called Knowing Mind 
or Spiritual Knowledge, by the seers). 

Samprapya Bharate janma sat-karmasu pardjilmukhah 
Piyu$a-kala&am tyaktva, vi?a-bhandam upahritah 

(He, who is born in this hallowed land of India, and yet is 
averse to doing good deeds, may be said to be one who rejects 
the cup of ambrosia and accepts the glass of poison). 



S ubham karma §amutsrjya du$karmani karoti yah 
Kamadhenum parityajya arka kshiram samainute 

(He who forsakes^good work in favour of evil deeds may be 
likened to one who leaves the all-giving Heavenly Cow and 
drinks the cactus-juice), 

Abhaktya yatah taptam kevalam kHya-do$anam 
Abhaktya yat hut am havyam bhasma-ninyasta havyavat 

(The penance done without devotion is mere waste of energy; 
the sacrificial oblation offered without devotion is as good as that 
poured into the dust). 

S raddhavan labhate dharmam $ raddhavan art ham apnuy&t 
'Sraddhaya sadhyate kamah s raddhavan Moksham apnuyat 

(The man of faith attains all the four 'Purushaarthas' : right¬ 
eousness, wealth, desire and Liberation). 

Kalau Krta-yugam tasya, Kalih tasya Kfte Yuge 
Yasya chetasi Govindah, hrdaye yasya na Achyutah 

(To him whose mind always dwells on God, even the age of 
Discord become the age of Virtue, whereas to one in whose 
heart God is absent even the age of Virtue becomes the age of 
Discord). 

This book is being placed before the theistic public in a 
spirit of utter devotion and selfless service. The linguistic errors 
or the like which might have inadvertently found their way into 
the text may be eschewed and the essential contents of the book 
imbibed, by the gentle reader — in the manner of the King- 
Swan which is said to separate water from milk in watery milk 
and to drink only the milk-content of it. 

MAY GOD BLESS ALL HUMANITY! 


Malaysia Swami 

(SRI ASANGAANANDA) 



PUBLISHER'S NOTE 


The spiritual landscape presents a galaxy of the Great, who have expounded 
the eternal verities for the benefit of one and all without distinction or discri¬ 
mination, The greatness of Hindu Religion, drawing its inspiration from Sana- 
tana Dharma, lies in its deep-rooted foundations and the pointers to the Summit 
showing the pathway for self-realisation. 

The philosophic quest for the Ultimate Reality had given rise to various 
doctrines that separated the followers from each other, despite the common goal 
that beckons them. With the passage of time, the^'kinship between precept and 
practice, thought and action, word and deed, lost its sway on the thinking 
mind. Orthodox scholasticism continued to dominate the spiritual scene giving 
rise to a new generation of pseudo-Sanatanists given to acts of sense-pleasure 
Under cover of misinterpretation of the term 'maya' as delusiveness of this 
Universe, resulting in a mockery of Vedanta, the very core of Hindu Philosophic 
Thought, 

In the prevailing climate of spiritual decadence there arose the need fo* 
a true Teacher to dispel the darkness of ignorance and hypocrisy and to show 
light for the genuine seekers to reach their goal. 

The appearance of Swami Asanganandagiri, popularly known as Sri Mala- 
yaiaswami, on the spiritual scene, gave a new hope and a fresh direction to the 
genuine aspirants to gain right spiritual knowledge, hitherto denied to them 
under the spell of caste, creed and sex. 

Arising from a twelve-year period of rigorous penance at^Gogarbham spot 
in the firumala Hill range, after a country-wide trek by foot, Sri Malayalaswamj 
had set upon his mission, by divine design, to bring about spiritual renaissance 
in Andhra. 

The Vyasasram he established in 1926 with its various branches of activi¬ 
ties, the Sanatana Vedanta Jnana Sabhas he formed, the philosophical mon¬ 
thly "YATHARTMA BHARATI" he founded, besides the several institutions 
he formed in various parts of Andhra, affiliated to the Ashram, and his 
many works on ancient philosophical classics have become instrumental for the 
spread of his name and fame His efforts for propagating the message of GITA 
bear no parallel. 

As part of the Centenary Celebrations taking place now, for this Great 
Saint of this Century, the release of .this book in its English version from the 
original, in Telugu, among the aeries of similar publications that follow, is 
designed to carry his teachings and message the larger English reading public. 

We trust that the teachings and message of Sri Malaysia Swami will cut 
across all frontiers to benefif all seekers of spiritual knowledge in understanding 
Sanatana Dharma in its pristine form and content, enabling them to set them¬ 
selves on the right path towards Self-realisation. 


SRI VYASASRAMAM 


Malayala Swami Centenary 
Committee 








MALAYALl SWAMI: A1SI APPRECIATION 

By 

SWAM! RANGANATHANANDA 
President Ramakrishna Math, Hyderabad-500029 

In the modem spiritual history of Andhra Pradesh, the life and 
work of Malayaii Swami of Yerpedu will form an important 
chapter. There is something unique in a spiritual teacher coming 
from away Malayalam-speaking state, Kerala, to our Telugu- 
speaking state, and inspiring through his life and teachings a few 
generations of men and women and children of this state. He 
preached a caste-less Hinduism and propagated specially the 
Bhagavad-Gita and its philosophy of Practical Vedanta. Perfect 
renunciation and pure love for all humanity marked the long life 
of this great Saint. It is inspiring to seethe love and reverence 
that he commanded, and still commands after his physical passing 
away, from thousands of our people. This is the centenary year 
of this great spiritual teacher which is being celebrated by the 
Vyasashrama which he established in Yerpedu. His teachings 
are available to us is several publications in Telugu and English, 
as also his biography in Telugu, entitled Sri Malaya/a Swam 
Jivita Charitra by S. Lakshmaih, published in 1983. 

I join Sri Malaysia Swami's thousands of devotees in paying 
my devoted homage to him on the occasion of his birth centenary 

Ramakrishna Math 

Hyderabad - 500 029 Swami Ranganathananda 

17th February 1985 
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SRI MALAYALA S W A Ml 

Maharshi Sadguru Sri Malayalaswami (Asanganandagiri),the 
founder of the famous Vyasasramam, near Yerpedu, Chittoor Dt. 
A.P.. is one of the great Saints, who by both his utterances and 
practices, contributed in no small measure to Spiritual Renaissa¬ 
nce in recent times in India. 

Born in Kerala in 1885, he cultivated from the very early 
stages of his illustrious life, a deep sense of detachment and a 
rigorous religious self-discipline. Travelling on foot from Hima¬ 
layas to Cape Comorin, he visited almost all the pilgrim centres in 
India, till he finally settled at a place called 'Gogarbham' on the 
Tirumalai Hills, where he received his Enlightenment after twelve 
years of deep meditation. 

The Enlightened Saint thereafter determined to devote him¬ 
self to the noble task of serving the cause of the Spiritual uplift in 
the Andhra region. The immediate result of this decision was the 
establishment of 'Sri Vyasasramam' in 1926 near Yerpedu on a 
picturesque spot. In due course, he started there a Sanskrit School 
and did invaluable service for the propagation of this great lan¬ 
guage. With a view, to carrying his message of Vedanta to every 
nook and corner of the state, he founded "Sri Sanatana Vedanta 
Jnana Sabha" in 1927. He started "Yathartha Bharati", a philoso¬ 
phical monthly, which was the first of its kind in Telugu. 

Carrying on his spiritual activities unhampered in and 
beyond the Asramam, he took over the 'Fourth Stage of Life' 
(Tureeyasrama)in 1936. By starting Kanyagurukulam (a residential 
School for girls) in the Asramam, he made the study of Sanskrit 
language for girls possible. 

He also established many institutions affiliated to the 
Asramam in the various parts of the Andhra State. His services 
to the propagation of the philosophy of the Gita are unparalleled. 
He not only wrote original works like 'Sushkavedanta Tamo- 
Bhaskaram',but also published, with introduction and commentary, 
works like 'Yogavasishtham' and 'Bhagavadgita'. 

Attracted by his great qualities of a Spiritual teacher, thou¬ 
sands of people became his disciples. He firmly believed that, 
irrespective of caste and community, every interested man has a 
right to pursue spiritual education. 

The Swami who has sacrificed his entire life for the uplift 
of the distressed and the downtrodden left his mortal body in 1962, 

On hearing about the sudden passing away of Sri Maiayala 
Swami, Swami Sivananda, the founder of 'Divine Life Society', 
paid his glorious tribute to the late Swami by describing his life 
as a commentary on Bhagavad Gita. 

AU M 



INSTRUCTION CONCERNING THE STUDY OF THE GITA 


Beloved devotees, 

You have to undertake the study of the Bhagavadgeetaa, only 
when you are at peace with yourself and the world. You cannot 
accomplish this peace of mind unless your mind enters the object 
of cognition. 

There is a difference between the approaches of the scholar 
and of the devotee to the study of scriptures : where the former 
concentrates on the word and its meaning, and on style and gra¬ 
mmar, the latter is entirely immersed in the devotional content. 

' The people who engage themselves in scriptural study would 
find their semantic sense submerged in the thought-content, if 
they concentrate on the latter, and vice versa. 

When reciting aloud the verses, the mind should completely be 
directed towards God-consciousness. This sort of concentration 
comes from the Yogic pactice done in a succession of former bir¬ 
ths. In the third verse of the seventeenth chapter of the Gita we 
learn about the peace of mind, the strict regimen, the true speech 
and the godly contemplation of the man of the noble-gentle mode 
(sattva guna). We can classify any person according to the three 
modes, by observing his or her behaviour. 

So we must always conduct ourselves in strict accordance 
with the tried and trusted precepts of the wise men of yore. 

If one maintains the practice of regular meditation, one finds 
that one's mode of passion (Rajo Guna) and mode of dullness 
(Tamo Guna) gradually disappear and graduate into Sattva Guna. 
Just as the beast tied to a pillar cannot run away, so also does 
not the beast of the mind wander hither and thither if it is tied to 
the pillar of the divine object of devotion. Only when we wield 
the oar of our concentration, which is firmly rooted in the object 
of devotion, can we ferry the boat of our life securely accross the 
river of 'samsaara' to the other side of the state of Beatitude. 
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If we devote our attention too much to the mere word^ 
we cannot divert it to the latent divine meaning of the word. 
The study of any scripture is worthwhile only if its litera] 
understanding is imbued with an accompanying sense of the 
divine. 

Always take refuge in the Absolute. Never waste your time 
on mere worldly matters. Some people boast that they are always 
in a state of meditation. Meditation for its own sake is in vain : 
the meditator has to indentify himself with the object of his medi¬ 
tation, which is but the intrinsic form of the meditation of the 
meditator. 

When you learn from your teacher, you should ever be obedi¬ 
ent, selfrdisciplined and of an equable temper and mind. 

in the Chhaandogya Upanishat the father tells his son that 
"Pure Existence is at the source of all Creation" (Sat ova, Somya t 
idam agre dseet). The same Existence is immanent in the crea¬ 
tive process even when the created object passes through its stage 
of extinction. 

In the evolutionary process, it is described that this Pure 
Existence of the Atman remains changeless and constant; from it 
evolve indirectly the Causal'Unmanifest'(Avyakta) and the five 
elements ranging from the Effectual 'Mahat' ; from these five 
elements come the herbs ; from the herbs, food. The living 
creatures who take in the food start the evolutionary culmination 
and again end up in its final extinction—only to begin the endless 
cycle of life and death again and again. This is the law of 
Nature. 

intheprocess of meditation all these evolutionary convolutions 
have to be subordinated to the firm concentration on the object of 
meditation. The few words uttered during meditation have a 
limitless meaning (alpa-aksharam ananta-artham,), and when the 
meaning transcends the words then may be said that the 'triputi' of 
the meditator, the meditation and the object of meditation merges 
in the Pure Subject of Transcendent Meditation. In this state 
appears the consummation of the unity with the divine object, just 
as the rivers join the sea and lose their individual identity. 



The Gita in its thirteenth chapter enjoined on the meditator 
twenty qualities that enable him to achieve his object. Therefore 
the meditating man, through his meditation, has to seek refuge in 
the Absolute which is the object as well as the Subject of Medi - 
tation. In all major raligions Pure Consciousness has been accep¬ 
ted as the chief attribute of God. So do not sell your soul to the 
Devil of worldly "smells' or sensual waverings. 

There are sixteen synonyms for the word 'Dhyeya' (the object 
of meditation). They are to be found in the book on 'Omkaara'. 
Although the words are synonyms, there is a slight variation in 
each of them, and the meditator has to choose the particular object 
of meditation that suits him and perform his meditation in conso¬ 
nance with it. 

When we talk of 'my mind' and 'my intellect' we are in spite 
of ourselves admitting the existence of an entity beyond our minds 
and our intellects. That ’.is the Ultimate Reality, which cannot be 
realised by the intellectual mind. As the Brihadaaranyaka Upani- 
shat puts it: "Vijnaataaram arey kena vijaaneeyaat" (how can 
one know the all-knowing one ?)". Since the mind cannot con¬ 
ceive the Self, it should be subjugated to the transcendent con¬ 
sciousness that comes of constant and regulated meditation. By 
adopting a peaceful state of mind, and surrendering oneself 
completely to God-consciousness, one can achieve the 'mindless¬ 
ness' which is the prerequisite for Deliverance. Some say that 
they can teach 'mindlessness-: this is an empty promise, for this 
is not something that can be taught; this is something which one 
has to experience for oneself through the 'fourth state of cons¬ 
ciousness', which passes beyond the three apparent conscious 
states : the gross, the subtle and the causal. 

One has to study a subject appear for an examination, pass it, 
and then try for a job. Similarly, one has to understand the spiri¬ 
tual science by hearing (sravanam) about in from a competent 
preceptor; then think about it (mananam), which is said to be a 
hundred times more important than the former (sruteh sata-gunam 
vidyaat mananam); and finally meditate on it (nididhyaasanam) 
till one reaches the goal, where the subject and the object of 
meditation meet non-dually. 



So don't fritter away your valuable minutes on the path of 
meditation but concentrate on its terminus. 

In Varanasi the pilgrims spend their mornings on offering 
oblations to the forefathers and visiting the temples : in the eve¬ 
ning they go to the market to buy beads and the like. They never 
have time to meditate. Taking pity on such thoughtless people, 
Sant Kabir said '-Dear friends, like someone going alone into a 
forest and facing the risk of getting mauled by the cruel beasts 
there, you are just deceiving yourselves by looking at the external 
beauty of the forest and are unaware of the danger that faces you 
there". 

The electric current that passes through a house connection 
is the same, but the appliances that receive it are of various types; 
even among the lights in the same home there is a variety of 
brightness, and no light comes forth from a fused bulb. Think 
about this variety and variation of appearances, and pass over it to 
the indivisible principle of electricity itself: that is, get united 
with the source of consciousness, which is unitary, and leave alone 
the apparent differences. 

The sea has waves and foam and bubbles on the outside ; 
inside in the deep waters is no such variety of appearance. You 
must ever reach within yourselves, beyond your external mind and 
intellect, to get to your inner Self. | n order to attain this aim one 
has to work out for oneself the method best suited to oneself, and 
then immerse oneself entirely in that process of meditation as 
suggested {earlier. 

The greatest of the meditators, Dattaatreya, himself comments 
in the Avadhoota Geetaa : 


Tvat yatraya vyapakata hat a te, 
Dhyanena chetah-parata hat a te 
Stuti-uktibhih vak-paratd hata te, 
Kshamasva nityam trividhaparadhan 


(0 Lord, forgive me these three misdeeds 
and thither on pilgrimage I have insulted your 


by going hither 
omnipresence; by 



comtemplating about you in my mind I have ignored your omni¬ 
science that surpasses the mental awareness; and by praising 
you through the limited words of hymns 1 discredited your omni¬ 
potence that cannot be described by mere words). 

So let us realise that God cannot be limited by place or mind 
or speech and that He can be realised only through the acceptance 
of His all-pervading, all-knowing and all-transcending nature and 
through the reception of that transcendental power, by forsaking 
our individual and material possessions in favour of the universal 
consciousness of His Immanance in our own undivided impersonal 
spiritual entity. 

Verily, as the Upanishads teach us, only in such a state of 
perfect renunciation can we find the liberating 'mindlessness*: 

" Eesavasyam idam sarvam yat kincha jagatyam jagat (this 
whole manifest universe is immanent in God)". " Yatah vdchah 
nivartante ; aprapya manasa sahd‘ (neither speech nor mind 
can reach that Blissful state of God). 



AATMA-BODHA-TRAYAMU 

(Thr©6 W©ys of f~ ? oi>ti uctionj 


There are three ways to self-knowledge and salvation. 


Thev are general instruction, special instruction and transcen¬ 
dental instruction. These are also known as noble, most noble 
and supremely indivisible instructions. They are classified as 
f™ ka" (liberating), "saankhya" {.Hum,noting) and "ama- 
naska- (supra-mental), and symbolised as teachings of the 
Theoretical, the Practical and the Relational Knowledge. In 
one form or another all the religious faiths teach these three paths 

to salvation. The other terminology, comprising 'Yoga', 'Devo¬ 
tion to God', -Penance' and-Search for Truth etc., comes under 
the same threefold classification. 


t The genera! instruction is to inform the seeker after deli¬ 
verance from the ills of -samsaara' about the various remedies like 
detachment faith, devotion and knowledge, in the same manner 

as prescribing medicine and suggesting diet to the sick person. 

This instruction concerns itself with the ways of cleaning the phe¬ 
nomenal ills that cover up the noumwwl knowledge of Atman, just 
as one advises the use of a detergent m the cleaning of dirty clo¬ 
thes. Since the majority of mankind are of this ordinary kind 
of intellect this genera! instruction is mainly meant for them. 


2. In the special instruction the quest of intellect predomi¬ 
nates. This needs purity of conscience and one-pointed concen¬ 
tration. This teaches the release, through gorily love or philoso¬ 
phical wisdom, from the ills of nature superimposed on the Atman, 
in the manner of suggesting a ferry to cross the river and a light 
to find the thing lost in darkness. It also instructs the separation 
of mundane nature from divine Reality, through penance, renun¬ 
ciation and god-realisation, like getting oil from the seed, juice 

from the sugarcane and clarified butter from milk. 


Besides, this instruction clarifies that the Atman is by nature 
pure and eternal, and that the individual soul who realises it acqui¬ 
res the same qualities—by pointing out such instances as a white 
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crystal or alum which looks coloured when it reflects coloured 
objects but which remains in its original white brightness when the 
coloured objects in its vicinity are removed. 

This teaching emphasises that Knowledge is hidden by Nes¬ 
cience, like the smoke covering the fire : so it suggests the ways 
to the eradication of that ignorance which hides the intellect. 

3. Coming to the Transcendental teaching, it completely 
leaves behind the two former instructions. Inasmuch as the self- 
effulgent Atman cannot be taught by means of the examples, like 
malady and remedy, the general instruction does not hold good in 
this case. Also, as in the case of the special instruction, which 
talked of river-crossing, and finding the thing lost in darkness, etc., 
here in the 'Self-Knowledge' there are no distinctions of time 
and place and circumstance. The Atman Itself is the Sight, the 
Seer and the bestower of the power that enables the given sight to 
be seen : so it cannot be taught with the help of such examples 
as fire and smoke. 

Now the question may arise why the general and the special 
instructions appear in all metaphysical texts if they are of a lower 
rank. But this need not worry us, because these two are the 
means, which, if weli mastered, lead to the transcendental know¬ 
ledge in the third kind of self-instruction. 

Since man acquires many influences of the preceoing births, 
he cannot be released from them unless he first learns through the 
first two kinds of teaching the way to Ultimate Reality. 

This Ultimate Reality is self-resplendent and the pure symbol 
of sempiternal knowledge and wisdom. As every kind of human 
cognition takes its stand on the basis of the intellectual impulses 
emanating from this Absolute, man has to realise ultimately that all 
his theoretical or practical knowledge is but part of the Supreme 
Knowledge that passes understanding on the rational level. On 
the noumenal plane, the teaching does not take recourse to the 
simplistic explanations like the theory of 'Maayaa' or 'Karma', but 
simply states that when cause and effect, mind and speech, name 
and form, are replaced by a supracosmic revelation of pure delight 
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pure truth and pure knowledge, the individual mind finds itself 
inseparably united with the total mind of the Omniscient Self- 
illumined and Self-illuminating God. All the external lights of 
the world are lighted by the Light of Atman but they cannot light 
the Atman, which indeed is the Light of Lights as well as the Light 
beyond Light. 

In order to realise Atman there is no better way than imbibing 
the teaching of the Realised Souls who have identified themselves 
with the Supreme Self. To receive their teaching the disciples 
have to.demonstrate a pure receptivity, like those who give and 
receive the telegraphic message at either end having mastery of 
the code. 

Although it has been noted that the Atman cannot be taught 
by means of external examples, there are certain popular illustra¬ 
tions which facilitate the teaching in a more abstract manner than 
the tangible examples. That is, the illustrations of serpent and 
rope and the like, indirectly prove that the sole reality has a diffe¬ 
rent appearance which is not instrinsic but superimposed on it. 

One might ask why the self-bright Atman does not appear 
clearly to each and every intellect. The answer is that it is cove¬ 
red by Nescience or 'Avidyaa', which is at the root of mortal crea¬ 
tion and which forbids the ordinary intellect to perceive the truth, 
hidden behind it but for ever animating and activating the creative 
process by its very universal immanence. 

There can be no two Realities. Atman is the sole Reality ; 
the rest is transient, apparent reality but not pure Reality. Since 
Reality alone can discern Reality, the realiser has to realise his 
supramental identity with the supracosmic Self through this Trans¬ 
cendental Teaching. 

In that case there is no need for a long process of realisation 
of the Absolute. The realisation is always instantaneous, in 
that nothing new is realised but only the superimposed cover is 
removed. The moment a seeker realises that he jis not the physi¬ 
cal body but the immortal Soul, he is the Realised Soul, one with 
the Universal Soul. 



the great teacher's role is to lead the pupil from the deiudincj 
Nescience to the revealing Knowledge, from the darkness of igno^ 
ranee to the light of wisdom, from the non-existence of name and 
form to the pure Existence of the Eternal 'Sat'. This is the way of 
the free bird, the fast airplane, not of the ant or the worm. As 
one traverses the clear air of supramental knowledge the obstacles 
that come in one's way on the earthly level of mundane knowle¬ 
dge do not bother one. 

In ordinary teaching the thing taught about has a locus in 
time and place, a beginning and an end. But in teaching about 
Atman one cannot turn to the world of duality to illustrate the 
point. 

If one were to ask that, "If God alone were the sole Reality, 
what about the multitudinous tangible entities which we come 
across every day and which appear to be as true as anything", we 
have to reply that the changing and changeable reality of the 
world is like the jaundiced eye that sees differently from the 
normal one—which is like the God who is fundamentally one with 
man in the creational process. Just as one who is cured of jaun¬ 
dice sees normally, so also does the Realised Soul whose Nesci¬ 
ence is dispelled by the knowledge of God see God clearly and 
truly in such a way as to identify himself with the sole Reality of 
God—the Changeless One. That is why the changing reality is 
called unreal and the Changeless Reality is called ever Real. 

Of course, for the sake of instruction, on the ordinary plane, 
several non-realities are accepted by way of exemplifying the 
duality that is apparent and transient, and the monistic reality that 
gives the eye the power to see but cannot be seen by the eye—as 
Kena Upanishat puts it (Yat chakshusha na pasyati, Yena chaks- 
humsi pasyati ). 

All this teaching about transcendental reality and the nomen¬ 
clature used in this connection are there from the beginning of 
time, since man began to think about himself in relation to the 
eternal existence of God. No matter by whatever name God and 

2 
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religion are known in various languages, their original concept 
remains unchanged because it has in fact neither beginning nor 
end but is Eternal—'Sanaatana'. 

Now we turn our attention to the 'secrecy' with which the 
metaphysical knowledge is associated, as the term 'Upanishat' 
itself literally means (etymologically and symbolically, however, 
'upanishat' means : that which destroys the worldly distress and 
leads the seeker to-near-God). Although this knowledge of God 
can be taught even unsolicitedly, it has to be kept 'secret' ("guh- 
yam", "rahasyarrT, as it is called by the scriptures themselves), 
because the non-believer can abuse it by misunderstanding it, as, 
when the Atman is called "Neti, Neti", the western rationalists 
accuse Indian philosophy of Nihilism : in actual fact, the expres¬ 
sion means that the Absolute is neither 'cause' (kaarana) nor 
'effect' (kaarya) but transcendentally real. You do not give 
valuable gems to a child, for fear that he might expend them on 
sweetmeats which are worth a fraction of the values of the gems ; 
similarly, you keep the scriptures hidden from the atheists who 
read them only to misinterpret them. 

Like the sunlight which everyone is entitled to enjoy, the 
supreme scriptural wisdom is also open to everyone. But the 
diseased eye fears the sunlight and consequently dislikes it and 
avoids it; same is the case with the diseased mind of an atheist 
who refures to understand and appreciate the Light of God. But 
anyone belonging to any caste or creed or sex, who believes in 
the truth of religion and in the love of God, is welcome to study 
the scriptures-: the converse, naturally, is also true. 

Now then, this supra-mental teaching is within the reach of 
only those who have had a thorough training on the general level. 

The lower-class travellers are the majority among railway 
passengers. Just as the railway train is run for the benefit of 
the majority as well as the minority, the philosophical knowledge 
also should be brought within the reach of the laity as well as the 
scholars, 
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The need of the hour is to instruct the philosophical truths in 
a language which is understandable by the commoners, too. 

And the three ways to God-realisation are thus made R availabie 
by the sacred books and by the selfless teachers, to suit the parti¬ 
cular need of the devotee, depending upon his intellectual level 
and spiritual quest. 

May each and every one receive the bliss of God'! 



PRAYING TO THE SENSES 


0 Sense Organs, 

You indeed are blessed, for you make up the temple of God' 
the human body. 

But you are like the frogs in the lake filled with beautiful 
lotuses : you do not appreciate the sweetness of the lotus, the 
honey from which is sucked by the clever bees. 

Of course, this is not your own fault. Even the best of men 
are deluded by your attractions and impulses, for you are the pro¬ 
duct of 'Maayaa', the phenomenal Nature of Creation; but 
sooner or later, either on account of their own wisdom or of the 
teachings they hear from the elders and the scriptures, they leave 
their mistaken identity with you. 

And so I appeal to you who are embedded in the physiques 
of the uninitiated to be alive to the fact that you are thrice blessed 
in forming the figure of the knowing man and to change your 
fickle ways—in order to enable your 'wearer' to realise that his 
real entity is the Soul but not the body. 

0 Ear, 

You are a part of the Sky-element. So, must you not be as 
pure and unattached as the sky ? Since the effect should always 
be in keeping with the nature of the cause, try your best to be like 
your source. Don't always run after the externa! noises : if so, 
you will be entrapped in the deer which is ensnared in the hunter's 
trap. If you cannot completely shut out the outside sounds, and 
concentrate on tuning in to the inner voice of your Higher Self, 
at least listen only to those sounds that preach truth and righte¬ 
ousness. 

Slowly but surely train yourself to be perfectly attuned to the 
noble syllable of 'AUM', which conveys to you the real nature of 
God. Then your joy will know no bounds. 


12 
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0 Sense of Touch (Skin). 

Forget not that you are the descendant of Air. Though you 
have not remembered the original purity of your source for the 
time being, because of Maayaa, I must see that you should not 
fall into the trap of the pleasures of the sensual touch. If you 
cannot still forsake the joys of touch, then smear yourself with the 
gentle things like sandalwood paste or the sacred ash. Or better, 
feel the mild breeze that generous Nature blows towards you. 
But never get into the abyss of physical allurements, like the 
elephant that falls into the deep pit dug by the huntsman. 

0 Eye, 

By great good fortune you occupy the most important place 
in the body (sarva indriyaanaam nayanam pradhaanam). Note that 
the presiding deity of yours is Fire. Like that source of yours, try 
to burn away all the sins you see, and increase your power to that 
of an eye of Knowledge (jnaana chakshu) and witness the pure 
consciousness of God. If the men look with lust on women, and 
women do so on men, your pre-eminent position will be as exti¬ 
nct as that of the locust that is attracted and consumed by the 
fire. If still you want to see wordly delights, be content with 
the sight of the beauty of Nature or the sages or the places of 
pilgrimage or the godly festivals. 

0 Tongue, 

Aren't you fond of tasting delicious foods ? It is all right, but 
why do you want to poison yourself with the juices of the external 
objects ? 

Your source-element is Water. Like the water that pushes 
down the dregs to the bottom of its container, put away the merely 
appetising dishes and do not be a slave to them. Just as the fish 
that craves the flesh of the bait seeks its own destruction, so also 
would you destroy yourself if you hanker after the meat of sensual 
joys and tastes. If you cannot at once relinquish all the juices, 
then taste only such simple foods as the sacramental "prasaada 
Train yourself to be able to relish the nectar of compassion, of 
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ove of humanity and divinity, and of gentleness and peacefulness. 
Then pass on to the Yogic juice realised through the 'Khechari 
Mudra'. And finally taste the juice that cannot be tasted by your 
physical form—the juice of the Joy of God. 

0 Nose, 

Your root-element is the Earth. It assimilates all the impuri¬ 
ties thrust upon it, and keeps itself ultimately clean, so should 
you, too. If you are enamoured of the outward smells, you will 
be caught lifeless in them, like the bee in the Champak flower. 
Till you acquire complete self-control, smell only the flowers, and 
the like, offered in prayer. Then pass on step by step to the per¬ 
fume of the Yogic practice of looking within the inner self and of 
the ultime presence of the Absolute which grants you rebirthless- 
ness. 


Kuranga-ali-patanga-ibha-nilnah ekcdkasah hatdh 
Sarvaih yuktaih anarthaih tu vyaptah tu ajnah kutah 

sukham ? 

(Lured by sound, the deer is destroyed ; the bee, by smell ; 
the locust, by sight; the elephant, by touch ; the fish, by taste ; 
how can the ignoramus who is tempted by the distractions of all 
these senses ever enjoy real peace of mind or joy ?). 


Vedah tyagah cha yajnah cha niyamah cha tapamsi cha 
Na eva ajitendriyasya iha siddhim gacchanti karhichit 

(Neither scriptural study nor sacrifice of possessions, neither 
sacrificial rites nor vows, would in any way help the man who has 
not accomplished the control of his senses). 

Now let us address the active sense-organs. 


0 Mouth, 

You mean well, but because of your ignorance you are acting 
differently. Having been blessed with the residence in the temple 
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of God, why do you indulge in lying and insults ? Obtain immor¬ 
tality by reciting the scriptures and prayers. In the legend, even 
Brahma's head had to be cut off, because of his lying, by Lord 
Shiva. But by speaking the truth, at all costs. King Harischandra 
enjoyed the ultimate triumph. 

Speak gently in the presence and vicinity of godly worshi¬ 
ppers and meditators. Don't spit in sacred places and holy waters. 
Think twice before you open yourself to utter speech. Sooner or 
later you will be on the right track. 

0 Hand, 

You are not able to reap the maximum benefits to which 
you are entitled. Do only good works. Use yourself in the ser¬ 
vice of the needy and the poor; the pious and the wise ; then 
you will be saved 

Never do the forbidden things ; never touch the unholy. 
You know what happened to Dussaasana who touched the one 
who should not have been touched—Draupadi. You should also 
remember how Maarkandeya was saved from the clutches of 
Death itself by praying with his hands to Lord Shiva. Never 
use your signature in attesting untruth. Never write anything, by 
way of a letter or a book, which would hurt the feelings of 
another person. 

0 Foot, 

You are supporting the body which has come into existence 
by virtue of some past good deeds. Make up your mind to tread 
upon only the sacred path. Only by traversing the regions of 
holiness did Lord Buddha reach his final goal of Nirvaana, and by 
treading forbidden regions, Indra came to grief. 

0 Generative Organ, 

On you depends the key to Creation : if you open it to cause 
rebirth, you will again have to suffer the agonies of birth, life, old 
age and death. Keep in mind how the great sages like Sanaka 
and Sananda, and how virtuous ladies like Sulabha, Gaargi 
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and Maitreyi, could attain to the state of Beatitude by restrai¬ 
ning the impulses of their sex organs. Till the gates of Salvation 
are kept open to receive the individual seeker, the sorrows of 
'samasaara' keep worrying even the demi-gods and the Trinity — 
Brahma, Vishnu and Shiva (on their physical plane). By noting 
this fact, the great seers and the Yogis could shut the doors of 
rebirth, and achieve extra-sensory perception and God-realisation- 
They knew that their task was not easy. That is why certain plea¬ 
sures were permitted at the householder-stage, but at the same 
time only those who could observe the strict limitations imposed 
on this stage could graduate to the next stages of detached living 
together of the married couple (Vaanaprastha Aasrama) and of the 
final Renunciation (Sannyaasa). 

If you conquer yourself, you can conquer all nature, and then 
conquer Liberation. 

If you are indiscriminatingly open, you receive poison ; if 
you close yourself, nectar will enter the mind. 

0 Rectum, 

You do not by yourself do any misdeeds of a mighty nature, 
but still you are indirectly the cause of little indiscretions. Just as 
the great sun itself is covered by little clouds, even small errors 
are likely to cause harm. That is why the sages took great care 
even in small matters. 

Don't ease yourself in public places—-especially on the way- 
side and the sidewalks. If you do so you will subject yourself to 
the curses of the sages and to the insults of the laymen. If you 
release yourself even in the vicinity of the living quarters, there is 
the danger of flies and mosquitos carrying the impure germs in the 
faeces to the food of the healthy, thereby harming the innocent. 
Also remember how you foul the atmosphere and create bad 
smell, if you take your ease in the neighbourhood of living quar¬ 
ters. 


Take a leaf out of the book of the dumb animals. The cat 
covers with earth its excrement. If you follow its example you 
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can prevent both the'bacteria getting oat of it into healthy places 
and the foul smell. Again, the same bacteria, when the earth- 
covered faeces are converted into compost, can fertilise the crops. 
See how God has arranged everything for man's benefit—if only 
man would use his intelligence : Remember your sOurce-deity is 
Death , and always conduct yourself without inviting your source- 
power at an untimely moment. 

If in the above-mentioned matters man still errs, he can 
always repent in thought, word and deed, and receive God's grace* 



PLEA TO THE MENTAL FUNCTIONS 

Now we have to discuss the internal sensory 'organs'. These 
are the four aspects of one and the same mentation, like the 
four faces of Brahma. 

0 Mind, 

Thanks to your past auspicious deeds you occupy the 
central place in man's thought-processes. But if you are bent on 
doing evil, don't you see you can cause incalculable harm to your 
fellow-beings ? So please mean and do well by each and every 
one around you : then you too can be happy by being surroun¬ 
ded by happy people. 

The hunters who want to catch birds and mice give them 
poisoned food ; consequently, the birds and the mice, unknowing 
the poisonous nature of what they eat, contribute to their own 
destruction. 0 mind, if you, knowingly, entertain poisonous 
thoughts, aren't you worse than those ignorant creatures ? 

If you are well-disposed the whole world is well-disposed to 
you, and even the foes become friends ; if you are evil, you can 
make even ambrosia poisonous. 

Don't you really seek happiness ? If so, look inward and 
discover the God within, who is the representation of the highest 
Happiness (Yah vai Bhima Tat Sukham, Chhaandogya Upanishat). 

You are indeed the repository of man's joy as well as grief* 

You are the resort of heaven and hell, as well. Therefore 
make the right choice. Remember that, by controlling you, the 
great sages like Sanaka realised God and wrote mighty scriptures 
and Yogic literature. To reform you, seers like Naarada preached 
the way of Devotion. To perfect you, sage Vyaasa taught the 
way of Knowledge. To put you on the right track, Lord Krishna 
inculcated the Yoga of Selfless Action. 
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Your presiding deity is the moon. 

Because of your fickleness many Yogic practitioners and see¬ 
kers after Truth are failing in their attempts. Don't you see that 
you must not lead them astray ? So please concentrate on doing 
good, and then none will liken you to a monkey, and your existe¬ 
nce will be sanctified. 


0 Intellect, 

If you are well-trained, the mind cannot really do any harm. 
You are like the Prime Minister in the government of man's men¬ 
tal kingdom. If you keep yourself properly motivated, your subor¬ 
dinate, the mind, can never indulge in mischief. 

Your source-Deity is Brihaspati, the preceptor of the gods. 
So be true to your noble heritage. When the mind seeks your 
counsel-, don't fail- to advise it wisely. And don't let your servant, 
the mind, master you I 


Indeed, since you are the one thing that seperates man from 
the beast, you must never forsake your discretionary and distin¬ 
guishing faculty. If you alone behave well, the whole human 
being will be well-behaved. 


(Some devotees feel that their intellect is poor and that they 
do not have the power to realise God. But this need not worry 
them. True, the Intellect is powerful. But this cannot reveal the 
Soul, It is the Soul that makes the Intellect as well as all the 
bodily organs and functions do their work. 

All that is needed is that the Intellect should be pure. If you 
keep impure water in a gold vessel, it still cannot reflect the 
bright sun. If the intellect is kept unsullied, it can sooner or 
later reflect the soul-knowledge. We see several great intellec¬ 
tuals, technicians, discoverers and others of their ilk still failing, to 
realise God, because their Intellect is unreformed and impure). 
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So, 0 Intellect, do not bother about your quantitative power : 
the thing that really matters is your quality. You must not cause 
mutual rivalry between religions, because it is only due to your 
evil ways that the universal truths of religions are being debau¬ 
ched into sectarian dogmas. 

, The Upanishads make it clear that only when one conquers 
one's Intellect and Physical Nature, can one find the Truth of the 
Ultimate Reality. Purity, probity and perspicacity will make you 
and all those around you happy. 

0 Will, 

You have the ability to direct man's intellectual energy towards 
his divine consciousness. Don't let man run after the mirage of 
the objective sight and forget the seer and the knower and the 
subject of Sight. 

And your greatest responsibility is to check yourself through 
he Yogic practices like the regulation of breath. Till you find 
yourself firmly rooted in the godly awareness all your practices and 
potentialities remain futile. 

Mere trance, without God-identity, is like the swoon or deep 
sleep. On the other hand, if there is full God-realisation, the 
trance-achievement will not conre in the way of the worldly 
service, because, then, the realised soul does his duty with com¬ 
plete detachment, and his actions will not bind him. Like the 
boiled seeds which do not grow, if planted, so does the man who 
has full God-consciousness never leturn to the dualities of pain 
and pleasure. 

0 conscious will, do not think it is hard to be rooted in godli¬ 
ness. Till you accomplish the needed resignation and concentra¬ 
tion, keep planning and performing good works. Your pristine 
Source is Varuna, the God of waters (elsewhere 'Vaasudeva' and 
'Jeeva'are said to be the source-deities of 'Chittam', the con¬ 
scious wifi, but here 'Varuna' is accepted as the more authorita¬ 
tive source). Just imagine how mighty is your presiding deity, 
and live up to the vastnass, quietness and deep dignity of that 
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Lord of rivers and seas. Remember that the waves of the sea 
send back the extraneous things on to the beach; similarly throw 
out the worldly, greedy, evil thoughts that enter you, and retain 
only the pure waters of godhead, andj of goodwill towards all 
humanity, within you. 

Your function is to conceive things; you plan them and pass 
them on to the mind, which, in its turn, when in doubt, puts them 
before the intellect. Yours being the watery nature, you have the 
contemplative spirit; mind being the airy spirit, it-is fickle; Intellect 
being of the nature of Fire, it lights up the knowledge that distin¬ 
guishes between good and evil. But if you first bring forth the 
good thoughts before them, the other two will follow suit. The 
flowing waters leave underneath them the dirty things that accom¬ 
pany them. Likewise: you too must suppress the evil concepts 
and ever reside in the full consciousness of godliness. 

You form the roots of the tree of Nescience. Therefore, if 
you let the roots of evil thoughts die away, the tree of ignorance 
will never grow, 

So if at first you cannot remain in god-consciousness, at 
least entertain good thoughts and associate yourself with good 
people. Then slowly but surely your will graduate from goodness 
to godliness : from that stage you will have to submerge yourself 
wholly in transcendence which is the final goal of all human 
cognition. 

0 Ego, 

Although you are the lowest of the four mental faculties* 
don't be disheartened. Just as the ignorant child is made brighter 
by the wise counsels of a parent you too can learn to be better. 

Why should you be egoistic about the body which is full of 
ugly matter ? 

('Ego'—"Ahankaara"—is of three kinds : the egoism of the 
Body, of the Individual Self and of the Universal Self. The first is 
the cause of all human bondage ; the second, in due course, 



22 


leads to self-realisation, but this is possible in the rare cases of 
scholarly minds ; the third, naturally, occurs only to the knowers 
of God, and this alone provide self-realisation and salvation). 


When you have such potential power, why do you foolishly 
glory in your identity with your body, your worldly position, your 
caste and similar trivial matters ? 

You are originally one with the eternal, pure, wise and free 
Universal Self, and yet you forget yourself like a madman smearing 
himself with dust. You are neither man nor woman nor herma¬ 
phrodite, but the integral part of the Total-Mind of God. Always 
be alive to this fact. 

Since you belong to the Earth-origin, people say you are hard¬ 
hearted. But that is when the earth's raw metals are thought of, 
not when its gentleness and immeasurable patience are conceived. 
So don't bother about your reputation of hardness but try to be 
aware ot your soft perseverance and forbearance. Like your sou¬ 
rce, which yields plenty for the benefit of mankind, you too should 
think well of all around you. 

Your presiding deity is Rudra. Maybe your ferocious vanity 
is derived form that name. At the same time, remember that the 
selfsame Rudra is also the Shiva that does good to all living crea¬ 
tures. The etymological meaning of 'Rudra' (rudam rodanam 
draavayati iti Rudrah) is "he who drives away misery". Since 
the effect should follow the cause, you too must always attempt 
to bring solace to everyone and remove the distress within and 
without you... 

(Hitherto the four faculties of consciousness have been dis¬ 
cussed. Now let us deal with the supreme T, the Self, that is 
beyond ordinary consciousness and yet gives that consciousness 
the power to realise its own Supreme Existence-Consciousness- 
Bliss). 

The spectators who see animated dolls do not understand 
that the real source- of animation is outside them—the human 



being behind the curtain. Similarly, the four mental functions do 
not know that the Self of God is over, beyond, above and behind 
them. The invisible electric current that flows through the gad¬ 
gets and the bulbs is never seen, but that is the real thing : if it is 
cut off the appliances are lifeless. 

I am now talking to you, four mental faculties, from the sta¬ 
ndpoint of the Universal Self, of which I am an integral part, 
because I have all along looked upon you with selfish affection 
and now I want to release myself from your shackles by informing 
you about your dependent true nature. 

The Universal One is ever-existent. You are like the zero that 
is placed to the right of the figure '1', when you look like '10'. 
But if the One (1) is erased, you are again you original zero. 

Now I am attaining to the supreme state of Ultimate Reality, 
where the discriminating power of the Intellect, the intending 
faculty of the mind, the willing and thinking aspect of conscious¬ 
ness, and the egoism of the ego, are non-existent. 

Between you and my Universal self there is the kind of diffe¬ 
rence that exists between shadow and substance. The ignorant 
children are afraid of their own shadow in darkness, but not inte¬ 
lligent men. Likewise, I am no longer frightened or lured by your 
leanings. I am identifying myself with that Light of Lights which 
gives light to the sun and the moon and the stars, to the lightning 
and the fire, and to the sources of energy that provide light on 
earth. 

You may go and take your residence in the palaces of sensual 
men whose sole delight is in pleasing their senses. But I am 
now beyond the sensual shackles which are formed by your influ¬ 
ences. Or your may seek refuge among the false prophets, 
monks and nuns who are really wolves in sheep's clothing. Or 
go to those who preach that the men of knowledge have no need 
to observe purity of thought or act (it is true that the man of 
knowledge is not bound by the effects of action, but he must 
still act for the edification of the others, and this action should 
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follow the rules and regulations offered by the scriptures and the 
sacred books). 

Just as the ornaments have no independent existence apart 
from the gold, so also have you no independent entity of your 
own, outside of the Self... 

^ Manah- Buddhi - AhankGra-Chitt ani na A ham, 

na Srotram na Jihvd na cha Ghrana-Netre 
Na cha Vyoma-Bhumih na Tejah na Vayuh, 
Chit-Inanda-rupah 'Sivah Aham Sivah Aham 

(My real Self in none of the four mental faculties—Mind, 
Intellect, Wish and Ego; nor the Ear, the Tongue, the Nose, the 
Eyes; nor Sky, Earth, Fire, Air—but the ever-auspicious God of 
Consciousness-Bliss). 

Aham nirvikalpah nirvikGra-rupah, 

vibhutvat cha sarvatra sarva-indriyGnGm 
Na cha asangatdm na eva muktih na me yah , 
Chit-Jnanda-rupah 'Sivah Aham 'Sivah Aham 

(My real self, being the absolute Consciousness-Bliss; being 
the transcendent ruler of all the senses; being changeless and 
formless : there is no question of my being once attached and 
then non-attached, nor of once bound and then liberated). 

Akhanda-dkdda-rupah asmi hi akhanda-akaram asmi Aham 
Prapancha-mukta-chittah asmi prapancha-rahitah asmi Aham 

(I am the indivisible Self, whose heart is freed from the 
shackles of the world; 1 am in this world but not of the world). 

Sarva-prakdsa-rupah asmi ChinmG.tra-jyotih asmi Aham 
Kala-traya-vimuktah asmi K&ma-Gdi-rahitah asmi Aham 

(I am the ever-effulgent Self, the pure transcendent Light of 
Lights; I am liberated from the sense of past, present and future 
Time; l am free from the attractions of the six internal sensual 
functions). 



KayikddUvimuktah asmi Nirgunah kevalah asmi Aham 

Mulcti-Jiinah asmi muktah asmi Moksha-hinah asmi Aham 

sad# 

(Being free from the bodily bondages, modeless and unitary, 
there is nothing like my freshly attaining Liberation or Salvation : 

1 am ever Free). 

Avabodha-eka-rasah Aham , Moksha-A nanda~eka - sindhuh 

eva Aham 

Sukshmah Aham Aksharah Aham vigalita-g una-j5la-kevala 

Atma Aham 

(I am the quitessence of awakened learning, the singular 
river of Salvation-Bliss; 1 am the Subtle One, the Deathless One, 
the Unitary Self, released from the trap of the three modes of 
Sattwa, Rajas and Tamas). 

Niravadhi nija bodhah Aham hibhatara-bhavah Aham 

aprabhedyah Aham 

Vibhah Aham anavadyah Aham niravadhi-nissima-sattwa- 

matrah Aham 

(I am unendingly awake in pure consciousness; I am impe¬ 
lled by more pious thoughts than the material; 1 am indivisible, 
lordly, sacred, endless, limitless and absolute Existence). 

'Suddhah Aham antarah Aham sahata-vijh&na - samarasa~ 

JtmG Aham 

Sodhita-para-tattvah Aham bodha-ananda-eka - murtih eva 

Aham 

(I am inwardly and outwardly sanctified; I am the soul of the 
eternally enlightened equanimity; I am the full-tested embodiment 
of transcendence; 1 am the personification of Awakening and 
Beatitude). 


Om Tat Sat 



YATAH DHARMAH TATAH JAYAH 
(Righteousness Wins) 

Right is Might 

The simple truth is that righteousness leads man upwards 
and wickedness pushes him downwards. 

The Dharma I am now going to talk about is not related to 
the 'Varna Asrama Dharma' (the law of caste and of the order of 
life). 

I am referring to the good works which the noble-minded 
rich people wish to do by way of charity and almsgiving. It is 
not possible for the householders and ihe men holding public 
office to undertake the distribution and utilisation of the funds 
meant for charitable purposes. Their duty (Dharma) is to give, 
and it is the duty of religious institutions and spiritual centres to 
see that those who take the money deserve it and put it to 
good use. 

If the religious and spiritual people do not do their duty pro¬ 
perly they themselves are to blame for the decrease of publi 
faith in them. 

Naturally the people at large are inspired by the piety, resig¬ 
nation and good faith of monks, nuns and similar selfless sages 
and seers. So they come forward to help the religious people in 
spreading the tenets of Dharma. 

While it is true that the pious people are truly devoted to 
divine service, once they are entrusted with the distribution and 
utilisation of funds meant for charity, their God-consciousness is 
decreased like the heat of the iron taken out of the fire. But 
whatever wordly works are undertaken, the Yogio practitioners 
and others of that ilk should never relax their meditational habits 
and duties. Then they will be able to do their good works 
without bringing themselves into disrepute. If they do their duty 
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as expected of them, more and more funds will be entrusted to 
them for the benefit of the suffering humanity. 

Just as the corrupt officials are punished by the superior 
powers-that-be in the Government, so also will corrupt receivers 
of charitable funds be punished by the absence of public 
good-will in this world and by divine retribution in the next world. 
Never forget the fact, "Dharmasya prabhuh Achyutah" (God is 
the Lord of Righteousness). There is nothing that escapes the 
sight of God. 

See what the Swetaaswatara Upanishat says : 

Apani-padah javanah grahlta, 
pasyati achakshuh, Sah srnoti akarnah 
Sah vetti vedyam na cha tasya asti vetta 
Tam ahuh Agryam Purusam Mahantam 

(God has neither hands nor feet but he travels faster, and 
handles better, than those who have them ; He sees without 
eyes ; He hears without ears ; He knows all that is to be known, 
but none knows Him : He indeed is called the first and foremost, 
the most perfect and the highest, by the sages). 

And Lord Krishna strengthens this view : 

Sarvatah pani-padam Tat sarvatah akshi-'siro-mukham 
Sarvatah srutimat loke sarvam avrtya tisthati 

(The Lord God has His hands, feet, eyes, head, mouth, ears 
extending all over the universe). 

The idea is, God being the creative energy that pervades the 
entire universe, there is nothing that exists without His presence 
in it. Those who try to escape his universal vigil are like the ca* 
that closes its eyes while stealthily drinking milk, and thinks that 
none sees it. 

Of course, since God is hidden by the 'Yoga Maya', the 
conditioned, phenomenal Nature, He cannot be seen by the 
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bodily eyes—as Lord Krishna says, “Na Aham prakasah sarvasya 
yoga-m&ytt-samavTtah" . He may be likened to the Purdaana- 
sheen who cannot be seen by others but who sees others through 
the holes in her Purdah. 

Always remember that God rewards or punishes you accor¬ 
ding to your own deeds. 

Adharma-prabhavam cha eva duhkha-yogam sarlrinam 
Dharma-artha-prabhavam cha eva sukha-samyogam 

akshayam 

(To men, distress comes as a result of bad deeds, and unen¬ 
ding joy comes, as a result of good works done with righteous¬ 
ness). 


Phalam kataka-vrkshasya yadi api ambu-prasadakam 
Na n&ma-grahandt eva tasya vari prasidati 

(The 'kataka' fruit purifies impure water only when mixed 
with it—not just my mentioning the name of the fruit). 

Similarly, you have to do right things to get right benefits : 
no use merely uttering right words. 

Dharma-charyayd jaghanyah varnah 

Purvam purvam variiam apadyate jdti-parivrtau 

Adharma-charyaya pur yah vaniah 

Jaghanyam jaghanyam vaniam apadyate jdti- parivrtau 

(By acting righteously men of lower birth—caste—attain to 
a higher birth ; by doing wicked deeds the men of higher birth- 
caste—come down to the lower caste), says the lawgiver Aapas- 
tamba. 

Remember that your caste is not determined by heredity but 
by your quality. And see that you get rid of the vanity derived 
from the possession of these : 1. High caste 2. Authority and 
retinue 3. Riches 4. Youth 5. Good looks 6, Strength of 
penance and vows,and of aloofness and cleanliness 7. Kingdom 
(or powef of any kind) 8. Education. 



29 


All these belong to the external physical sensations or mental 
faculties, but not to Self-knowledge. 

Also avoid these qualities, as exhorted by the epic Bhaaratam: 

1. Partiality towards one's own people 2. Envy 3. Delu¬ 
sion 4. Fear 5. Doubt 6. Caste (feeling) 7. Pride in physical, 
strength 8. Seif-consciousness about one's own great character. 

Above a!!, remember what the Taittireeya Aaranyaka asserts : 
"Dharmah visvasya jagatah pratistha; loke dharmi$tham prajah 
upasarpanti " (Dharma is the upholder of the universe; In the 
world everyone approaches with respect the person who upholds 
Dharma.) 



DRIDHA VRATAMU 
(Strong Vow) 


Sarvada Sarva ! Sarveia ! Sarvottama ! Mcihesvara ! 

Tava nama-amrtam divyam jihvagre mama ti?thatu ! 

(Always, 0 Lord Shiva, may the nectar of Thy name ever 
remain on the tip of my tongue !). 


Ekah Vaki Sarva-bhuta-antar&tma 
Ekam rupam bahudha Yah karoti 
Tam Jt mast ham ye anupasyanti dhirah 
Tesftm sukham baSvatam, na itaresam 

(There is eternal happiness for those mighty sages who realise 
in their heart of hearts that indwelling Self which is the One and 
only Reality, the Lord and knower of the entire creation, and the 
single great form which creates the multitudinous forms of the 
living creatures). 

Man, having received the noblest birth, must take a strong 
vow to improve himself and to attain to the divine status which is 
his birth.right Without this soulful vow, all the material vows 
and sacrifices are performed in vain. 

All the great works being done in the world result from a 
strong determination. Like the bridge needed to cross a river, 
the strength of determination and dedication is essential for 
crossing the river of 'samsaara' (the cycle of birth-life-death). 

There is no need to take up too many acts of penance and 
sacrifice. It is enough if one takes one strong vow and lives up 
to it with determination. If in the observance of the vow one 
even meets with death, one must not forsake it because such a 
death ensures Salvation, or rebirthlessness. 
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And the vow one takes must be looked upon as one's sworn 
duty. As the Gita says, "Swadharme nidhanam sreyah", in the 
performance of one's chosen duty, death is always welcome. 

In the science of Aayurvedic medicine (or in any system of 
medicine) there are a number of drugs that cure the various ail¬ 
ments. But one takes only that drug which cures one's particular 
disease. Likewise, there is no point in undertaking the perfor¬ 
mance of very many sacrificial vows (Vratamulu). And just as 
one kind of food, at least, is needed for the sustenance of man's 
body, one form of sacrificial vow is needed for the uplift of his 
soul. 

And in the same way as one eats different ingredients in 
one's food in a properly mixed manner, in performing once 
penance or vow (vrata) one has to observe the rules and regula¬ 
tions governing it in a proper way. 

All the various types of 'Yajna' taught by Lord Krishna come 
under the heading of this 'vrata' also. The vow one takes is the 
backbone of his Yogic practice (saadhana). As long as you 
stick to your strict vow, the veil of 'Maayaa' will not cover your 
intellectual perception. 

■'But in observing your regimen, you must not let superstition 
overtake you. The whole idea of taking up sacrificial vow is to 
improve one's liberal outlook and attain a universal attitude and 
tolerance. When in doubt don't hesitate to consult your eiders 
and the scholars. 

Daivam eva apare yajnam yoginah par y up as ate 
Brahma-agnau apare yajnam yajnena eva juhvati 

(Some yogins offer their sacrifices to the tutelary gods, 
whereas the transcendental seekers offer the sacrifice itself—that 
is, sacrifice their own spirit of sacrifice without any thought of 
reward—to the Fire of the Absolute). 

It is quite clear from this verse that the vows with an ulterior 
motive are inferior to those taken with the sole aim of self- 
realisation. 



3 £ 


Srotra-adini indriytini anye samyama-agnisu juhvati 
Sabda-adln visaydn anye indriya-agni?u juhvati 

(Some sacrifice the sense of hearing and other functional 
senses; the others offer self-control as a sacrificial offering; yet 
others sacrifice objects of senses like sound, to the fire of 
sacrifice). 

Sarvdni indriya-karmdiii prana-karmani cha apare 
Jtma-samyama-yoga-agnau juhvati jnana-dipite 

(Some others sacrifice all their sensual functions, and the 
activities of the vital force of life, to the fire of self-restraint, 
which is ignited by the spark of Knowledge). 

These sacrificers are of a higher rank that those mentioned in 
the earlier verses. 

Dravya-yajHdh tapo-yajndh yoga-yajHdh tathd apare 
Sv&dydya-jn ana-yaj n ah cha yotayah samsita-vratah 

(There are others who sacrifice materials or their penances or 
their Yogic practices or their scriptual studies; and then there are 
the men of controlled senses and austerities, the saints who take 
the most sharply dedicated vow to realise God through the sacri¬ 
fice of all sensual feelings and thoughts and acts). 

Today unfortunately we see many seekers and practitioners of 
Yoga who are half-hearted in their approach. They are not 
people who have sincerely adopted the severe vow—the 'samsita 
vrata'. Because the knife of their vows is not sharp enough they 
are unable to cut the knot of 'Samsaara'. In ancient times the 
sages had this kind of strict and sharp and sereve dedication to 
their vows, and they could easily ignite the fire of knowledge 
through their uncompromising self-restraint. The moral is, no 
matter whatever be the status of the individual seeker, the impo¬ 
rtant thing is the sincerity of devotion and not the exrernal garb of 
the patented dress of a nun or a monk. 

Apdne juhvati prdndm prdne apanam tathd apare 
Prdna-apdna gati ruddhva prdndydma-pardyan&h 
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(The dth§r sacrifices, who are inured tb the regUlatioh of 
bfeath, and who have restrained the outgoing and the incoming 
breaths, would offer as sacrifice the expiration into the inspiration, 
the inspiration into the expiration—of their breath). 

In this practice of breath-control, the Kumbhaka (retention of 
breath) is of three kinds—external, internal, and ordinary. 

Apare niyata-dharGh prGndn prdnesu juhvati 
Sarve api ete yajnaviddh yajfta-kshapita-kalmasGh 

(Yet others, who are men of strict regimen, sacrifice the 
individual life-breath to the elemental vital breaths : all these 
indeed are well-versed in the science of sacrificial rites and are 
therefore well redeemed from their sins). 

In this verse just 'kumbhaka' breath regulation is mentioned. 
Another point to be noted is that strict food habit is also a form of 
'yajna', because he who has a regulated regimen is a man of 
Dharma in one' of its strict forms. 

Yajna-tfista-amrta-bhujah yanti Brahma sandtanam 
Na ayam lokah asti ayajnasya kutah anyah, Kurusattama 

(0 Arjuna, they who eat their food, after duly performing their 
sacrificial rites, would all in due course attain to the eternal state 
of godhead ; to the man who has no sense of the sacrificial spirit, 
even this world has no real meaning—so how can he believe in, 
or realise, a divine existence or the other world ?). 

Unless you sow the seeds in due season how can you hope 
to reap the crop in the harvest season ? Similarly, the man who 
has no faith here cannot hope to be benefited beyond. For, only 
in this human birth has one the right to act; the other worlds are 
there only to be enjoyed or suffered in accordance with one's 
past deeds. 

Evam bahu-vidhah yajfidh vital dh Brahmanah mukhe 
KarmajQn viddhi tan sarvQn evam jrtatvG vimokshyase 
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(Thus several forms of 'Yajna' have spread all over the worls 
from thd spirit of God ; they are all active means to Liberation 
by knowing this truth, and acting without attachment and a thou 
ght of reward, you can gain Salvation). 

By mentioning many forms of sacrifices, the choice is giver 
to man to offer the one best suited to him. Any act performed as 
a sacrifice or offering to God ensures Deliverance ultimately. 

In the Rudra Geetaa we read about the significance of "Svaa 
dhyaaya-jnaana-yajnaah cha" (sacrifices relating to scriptural stud^ 
and knowledge) as mentioned in the Gita verses quoted above: 

Vedanta-s ata-Rudriya-pranava- adi-japam budhah 
Sattva-suddhi-karam pwnsani Svadhyayam parichak shate 

(The wise men declare that any one meditational praye 
obtained in the scriptures and the sacred books —whether addre¬ 
ssed to a particular deity like Lord Shiva or just uttered through 
the sacred syllable 'AUM'—contributes to the physical and men¬ 
tal well-being of man: whatever form of prescribed study is 
chosen by the devotee, if pursued selflessly, becomes his -owr 
'self-study' or "swaadhyaaya"). 

Stuti-smarana-pujabhih vak-manah-kaya-karmabhih 
Sunis chain bhavet Bhaktih etat I svara-pujanam 

(Any form of devotion—paean or recitation or prayer, by 
word or thought or deed—would become the worship of God, 
jf performed with unwavering faith). 

Since any form of devotion or of God is permissible, with the 
sole.condition that it is worshipfuily conceived, the devotees of 
one particular god should not look askance at other gods. 

If one likens one's special devotion to the chastity of a good 
woman^who is not supposed to 'look at' other men—, one makes 
the mistakft of hrlnaino-in-a wrona comnsrknn. 
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’ Even, a good woman is entitled to serve elders and scholars,— , 
other than her husband-r~with due respect and dignity. 

The idea of certain sectarian devotees seems- to be that the 
other religions may get wise to their secret powers or the like. 
But this is meaningless. 

No man can be happy unless he is surrounded by happy 
men. All the great faiths of the world believe in the happiness of 
the entire humanity. 

The seeker after truth must beware of false prophets and false 
philosophies. The devotee must make his own the. spirit of any 
religion and must not become a slave to its external practices—the 
aim of which is nothing but the achievement of strict devotional 
purity in all walks of. life and in every section of mankind. 

In pursuing any form of / vrata' one is likely to encounter seve¬ 
ral obstacles. But these need not discourage one. Just as, one 
would ultimately graduate from the college, at, one attempt ojr t 
through several attempts at the qualifying examination, so also^ 
should one persevere in one's devotional practice, even if one at 
first fails in his concentration. 

The progress of modern science itself is based on the trial— 
and~error method. There is nothing wrong with falling, as long 
as one knows how to get up and rise again to greater heights 
Indeed, failures are but stepping stones to success, to the man of 
strict vow and dedicated spirit. 

And then one has to admit that what may seem to be obsta¬ 
cles are really not so : they appear to be so because of the inade¬ 
quacy of the seeker's attempt and practice. So keep willing and 
doing good, and then your vows will bear fruit before long. 

Yes&>n tu antagatam p&pam fanSnSm punya-karmanam 
Te dvand va -mo ha-nirmulct ah bhajante Mam drdha-vratah 

(Those sincere and strict performers of devotional vows, 
whose sins are washed away by means of their good deeds/ they 
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worship Me truly—wholly released as they are from the dualities 
and the delusions of the mundane world), says Lord Krishna. 

Sankaraachaarya clarifies this point : 

Evam nirantara-krta Brahma-eva-asmi iti v a sand 
Harati avidyd-vikshepdn, rogdn iva rasdyanam 

(Like the appropriate drug curing the disease, the constant 
thought that "I am of the essence of God” cures the malady of 
self-imposed differences from reality—as "aavarana” during deep 
sleep and "vikshepa” during waking and dreaming states—' 
which is caused by the Nescience that makes man superimpose 
the bodily ills on the ever-pure Soul, of which he is the integral 
part). 

Even though the right medicine is administered, improper diet 
might cause a relapse. Likewise, even if one receives due instru¬ 
ction about one's transcendental identity with God, one cannot be 
sure of Self-knowledge unless one puts into practice what one 
learnt. 

Other texts strengthen this view. 

Yathd na kriyate jyotsna mala-prakshdlandt maneh 
Dosa-prahanat na jn&nam dtmanah kriyate tathd 

(Just as it is not the moonlight that cleanses the dirt covering 
a gem, but the very cleaning of the gem itself, so also does not 
knowledge by itself cause self-realisation but the removal of the 
self-imposed, illusory ills of the body ascribed to the soul). 

God or Soul or Self or Salvation or Self-knowledge—all thesp. 
are by nature part of our spiritual makeup. But the ingrained 
ignorance, born of the Nescience accruing to the three-mode- 
formed process of Creation, forbids us from seeing our own innate 
Reality So what we mean by gaining Salvation is not attaining 
anything new but removing the "dirt” that accrues to our mind 
during the states of ignorance, illusion and delusion—ail of which 
are self-caused. 
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The mode of Tamas is like a black rug; that of Rajas, like a 
red shawl; and that of Sattva, like a fine white garment. In the 
last-mentioned, the soul is reflected, as an image in a dirtless 
mirror. However, even in "Sattva guna" the soul is not identified 
with. The state of self-knowledge transcends the three modes. 
'Sattva', of course, readily leads to Knowledge—"Sattvaat san- 
jaayate Jnaanam", as the Gita puts it; at the same time, even the 
warrior Arjuna is asked to leave behind the three modes : "nis~ 
traigunyah bhava", for only at that stage can one realise one's 
real Self. 


Yat karma sukrtam proktam mano-vak~kdya-sambhavam 
Tat tu karma-antaram hanti mano-vak-kaya-sambhavam 

(The virtue which a man is said to possess, on account of his 
having formerly done well in thought, word and deed, is but the 
result of the consequent destruction of the vice done in thought, 
word and deed). 

As light dispels darkness, so does virtue destroy vice. 

Tapasa dagdha-pdpasya pakva-chittasya yoginah 
Chaturtha asramah kale swayam eva bhavi$yati 

(The fourth stage of life, Renunciation or sanny&sa , occurs 
automatically to the Yogi who has burnt his sins through penance, 
and whose mind is ripened by meditation). 

Dvabhyam eva hi pakshabhyam yathd vaipakshindm gatih 
Tat ha eva jn ana-karmabhydm pry Spy ate Brahma s as vat am 

(Just as the bird flies with the aid of both its wings, so also 
does man realise God by doing selfless works and by attaining 
Knowledge). 

While it is true that in the state of Knowledge, the function of 
Action is defunct; selfless Action, as a means to the purification 
of the mind, is still essential : for, only a purified mind can grad¬ 
ually see the mind-transcending state of soulfulness. 
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Tap ah vidyQ cha viprasya nis s re yas a - karam par am 

Tapasa kalma$am hanti vidyaya amrtam a smite 

(Both penance and knowledge are essential for the attainment 
of Beatitude : the penance cleans the mental ills, and the know¬ 
ledge ensures the immortality of self-realisation). 

Immortality is not of the body but of the soul. To be immortal 
is not to live for ever, but to be freed from the fear of life and 
death. 

Now let us go back to the Gita. 

A pi chet asi papebhyah papa-krt-tamah 

Sarvam JHana-plavena eva vrjinam santarisyasi 

(Even if you are the most sinful among the sinners, you will 
cross the river of your sin by the boat of Knowledge alone). 

By using the prefix "sam" before 'tanishyase', the Lord 
assures with further emphasis that the worst of sinners is not lost 
to His Grace, provided he deserves it through full repentance. 

YathQ edhamsi samiddhah - agnih bhasmasat kurute, 

c Arjuna‘ 

Jnana-agnih sarva-karmani bhasmasat kurute tatha 

(Like the well-lit fire burning away the fuel, 0 Arjuna, the 
fire of Knowledge destroys all actions). 

We have to qualify 'actions' by using 'sinful' and 'selfish' 
which enslave one to them. Action as such is not undesirable, 
though it is diametrically opposed to Knowledge, like darkness to 
light : right and selfless action, as noted, is inescapable at least 
for self-sustenance as the Gita itself says in the preceding 
chapter 1 But knowledge ensures spontaneous Salvation, whereas 
Action, if done selflessly, paves the way to Liberation. 

Na hi jnanena sadrtfam pavitram iha vidyate 

Tat svayam yoga-samsiddhah kalena atmani vindati 
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(There is nothing as sacrosanct as Knowledge in this world; 
to the man who is practising selfless Yoga, it comes by itself in 
due course). 

As the crop must be carefully watched over till harvest, so 
should one keep doing good works and Yogic practices till one 
gains Knowledge : after that, the action is only for the edification 
of the rest of mankind, because there is nothing left to be done by 
the man of knowledge (tasya kaaryam na vidyate). . 

Paresam upadesaya kshemaya cha manishinah 
Pakvah cha karma kurvanti bhayat na adesa-sastratah 

(The men of knowledge still do works—not for fear of losing 
what they gained or because the sacred laws so impose on them— 
in order to show a good example to, and for the benefit of, 
others). 

The foregoing verse is from another Sastra. Returning to the 
Gita : 


Saktah karmanl avidvamsah yatha kurvanti , Bharat a ! ' 
Kuryat vidvan tatha asaktah chikirsuh loka-sangraham 

(For the benefit of the people at large, the man of knowledge 
must keep working, without attachment to it or to its results, even 
as the laymen do their work with attachment, and an having eye 
to its fruits). 

Na buddhi-bhedam janayet ajhanam karma-sanginam 
Josayet sarva-karmani vidvan yuktah samacharan 

(The man of knowledge must not dissuade the ignorant 
laymen from doing their works—by preaching thefin supramentai 
knowledge or informing them that God is impersonal and has no 
form; actually, he should, with due equanimity, encourage them 
in their actions). 

Till one gains knowledge, it is dangerous to forsake works, 
for, then one will be lost to this world as well as to the * next. 
That is why,the wise men should see to it that none is led astray 



by thoughtless teaching of detachment, which should corhe only 
after completion of strict action and sincere devotion. 

By using the prefix "sam" before "aacharan", the Lord made 
it clear that the scholar should strictly perform the good deeds 
himself before he asks others to do so. 

God is equal to all : He did not intend Salvation only for the 
wise; the unwise men have to be helped by the wise to reach the 
same goal as they do. 

And by slowly turning around to the consciousness that the 
idol or image is not in itself God, the lay worshipper will graduate 
to the next Stage of 'wordy' prayer until he gets to the ultimate 
'wordless' awareness of self-realisation. 

When one journeys to Varanasi on foot, the realisation comes 
to one that each step leads one away from the attachments of the 
'south' to the holy atmosphere of the 'north'. Similarly, when the 
obstacles come and go, we have to tell ourselves that each 
obstacle that has been crossed gets us that much nearer to God. 
The main thing is that the seeker must never give up, never 
despair. 

Like the quacks in the field of medicine, there are many 
charlatans among the preachers and 'Guru's. They may mislead 
you for a while, but in the long run your own good sense will 
take you to the right preceptor of the right scripture. 

Now we shall learn something about the great devotees who 
had not flinched from their severe vow, even when tested to the 
extent of the loss of life. 

BALI: The chief quality of strict devotees is their allegiance 
to Truth; they would rather die than go back upon their word. 

When emperor Bali promised 'three feet' to Vaamana Moorti, 
in whose shape Lord Vishnu appeared before the former, his 
teacher Sukracharya warned him against the ruse. Normally tha 
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disciple should obey the teacher promptly. But even a teacher 
should be disobeyed, if it means that truth has to be compromised. 

Suggesting that Bali could refuse the promise he unwittingly 
made to Vishnu, who came in disguise, Sukraachaarya says : 

Strishu norma vivahe cha vrttyarthe prana-sonicate 
Go-Brahmana-arthe hims&yam na anrtam syat jugupsitam 

(Telling a lie is not hateful or harmful in these exceptional 
circumstances : in making love to women ; for a joke ; while 
praising the qualities of a prospective bridegroom ; when there is 
fhe fear of losing one's job or life ; and to prevent the killing of 
cows and scholars). 

This popular verse has been much misinterpreted by wily for¬ 
eigners and selfish fellow-countrymen. Loosely interpreted, the 
verse makes untruth permissible—which accusation was made 
against (the leniency of) Hinduism. Actually, all these circumsta¬ 
nces have to be considered in their extreme cases and must not be 
taken undue advantage of. In any case, this verse is for the sake 
of argument (poorva paksha) ; it is not the tenet (siddhaanta), 
which we find in these words of Bali : 

Na hi Satydt par ah Dharmah iti ha uvacha Bhuh iyam 
Sarvam vodhum aham manye rte alika-param naram 

(The Mother Earth says, :'There is no greater Duty than spea¬ 
king Truth : I am prepared to bear any burden except that of the 
lying man"). 

Moreover, it has also to be noted that Sukraachaarya was the 
teacher of the demons, and what he taught was meant for the 
people of demoniac nature (asura prakriti). Lord Krishna says that 
among such people is to be found "neither purity nor good con¬ 
duct nor truthfulness" (na sowcham na api aachaarah na satyam 
teshu vidyate). He further states that only the divine nature 
(Daivee prakriti) in man contributes to his Salvation ; "Daivee 
sampat vimokshaaya". 

6 
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Furthermore, if we note that a demon-king like Bali himself 
did not take advantage of the 'permissible' lying, how much more 
is it important for us men, who are basically one with God ("Maa- 
navah Brahma eva ekah", as Chhaandogya Upanishat affirms), not 
to lie in any circumstances, if we want to realise God : 

And so, even though cursed by his teacher Sukra, Bali did not 
waver from the path of truth : "Evam saptah sva-gurunaa Satyaat 
na chalitah mahaan',. 

Therefore the men of true vows should follow the example of 
Bali, but not the opportunistic teaching of Sukra. Any vow, to be 
fruitful, should observe these ten rules : 

1. The ear must not hear the words that should not be 
heard. 

2. One must not touch the things that are forbidden. 

3. The things that one is not supposed to see must not be 
seen. 

4. One must reject the foods that are made by the killing of 
living creatures. 

5. One must not smell the things that should not be smelt. 

(The foregoing refer to the 'knowing' sense organs. Their 
restraint is called 'jnaana-indriya-nigraha'). 

6. One must not speak the unspeakable words. 

7. One should not touch the forbidden things. 

8. One must not visit the places one is not supposed to go 
to (this law relates to the sexual organ and the anus). 

9. One must not think unthinkable thoughts. 

10. One should not contemplate the things that do not deserve 
contemplation. 

(The two last-mentioned are internal organs : Intellect and 
Ego also form part of them). 
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'Sama' is the control of intemarsenses, and 'dama', of the 
external ones. If one acquires these two qualities, then 'Moksha' 
ollows without much trouble. 

And yet one should not be content with the possession of 
internal and external self-restraint. The highest state of self-realisa¬ 
tion needs constant awareness of, and indentity with, God the 
Absolute, because that is the only Reality, the only real Life of 
Lives (praanasya praanah, as the Kena Upanishat defines). 

One can realise God-awareness only by means of self-purifi¬ 
cation. Even though by accident or by outside forces some 
obstruction is caused in the pursuance of the 'severe vow' (drdha 
vrata), one must not be discouraged, for even voluntary errors are 
forgiven if truly repented. 

It is true that for the attainment of the supreme state of self' 
identity there is sometimes no need for direct effort. Still, such a 
realisation occurs only rarely, and that, by virtue of the good deeds 
and efforts of the previous births. 

If the most perfectly realised souls like Dattatreya and Suka 
themselves enjoin on us vows and yogic practices, what further 
proof is needed for their worth ? 

Besides, there is as much difference between those who 
preach non-duality and those who actually realise it—as that 
between the unconscious happiness enjoyed in deep sleep and the 
conscious bliss achieved in the supreme trance (nirvikalpa 
samaadhi). 

Akartavyam na kartavyam pranaih kaqtha-gataih api 
Kartavyam eva kartavyam : e$ah Dharmah sandtanah 

(The eternal law of Dharma is : one must do the lawfully 
prescribed duty, even at the risk of one's life, and one must never 
do the morally proscribed things). 


Kartavyam acharan kamam akartavyam anacharan 
Ti§thatiprakrta-acharah yah sah Iryah iti smrath 
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(The Arya is one who does what he should do, and does not 
do what he should not do, and who acts for the sustenance of the 
body in accordance with the law of the land). 

Yatha acharam yatha chittam yatha s a strain yatha sthitam 
Vyavaharam upQdatte yah sah Jryah iti smrtah 

(The Arya is one who follows the ways of the world, accor¬ 
ding to the lawful guidance and practice, the dictates of his con¬ 
science and the edicts of the sacred books). 

PRAHLAADA : An active devotee who did God's work before 
preaching it to others. Just as Bali disobeyed his own teacher in 
order to abide by Truth, so also did Prahlaada disregard his father's 
commands in order to be true to the word of God. Of course, 
one must obey one's parents—only as long as that obedience 
does not go against godly duty. 

Besides, what Prahlaada did was for the good of his father 
himself. He had to tell his father about his impending danger, 
for one thing; for another, those who die at the hands of God 
achieve Liberation automatically. 

In the course of his 'drdha vrata' Prahlaada put up with 
cheer the most cruel punishments he was subjected to. 

We have also to note that God sometimes tests the strength 
of the vow or devotion of His devotees. Unless there is an 
examination at the end of the teaching, how can one distinguish 
between the intelligent student and the non-intelligent one ? 

Yet another point we have to learn from Prahiaada's example 
is that the men who undertake a divine vow or work always keep 
an equable temper through thick and thin. He always spoke the 
same words when talking to those who accepted his advice and 
when addressing those who were punishing him. 

Verily, opportunism or diplomacy, which makes one talk to 
please one s audiences, has no place in the realm of devotional 
vows. 
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Pranah a pi parity ajy a manam eva abhirakshayet 
Pranah taranga-chapaldh manam achandra-1arakani 

(Even sacrificing one's life one must protect one's honour. 
Life is as transient as a seawave, but one's good name and honour 
are remembered till eternity—as long as the moon and the stars 
live). 

We do not know when our last minute on this earth will be. 
We must live in the present moment and make the best use of it. 
A man of strict vow (drdha vrata) has to live each single moment 
of his life in the best possible manner, as though it were the last 
minute of his life. 

Let me now inform you about how Prahlaada withstood every 
kind of trial and tribulation with infinite patience and self- 
confidence : 

Aha amarsha~rusa~avi$tah hashayi-bhuta~Iochanah 
" Vadhyatam asu ayam nissarayata, Nairrtah !“ 

(Angered at the recalcitrance of his son Prahlaada, Hiranya- 
kasipu, with eyes bloodshot, commands his demon-warriors to 
kill him nghtaway). 

Ayam me bhratrha, nunam hitva svan suhrdo, dhamah 
Pitrvya-hantuh yah padau Visnoh dasavat archati 

(This boy is inimical to his own clan; he, like a servant prays 
to the feet of Vishnu, the killer of his uncle). 

Sarvaih upayaih lumtavyah sanibhoja-sayana-asanaih 
Suhrt-linga-dharah-satruh mwieh distant iva indriyam 

(Like the sense-cravings that are the enemies of the sage, 
this enemy of mine, who has taken the garb of my son, must be 
killed in every manner possible—either by poisoning his food or 
hitting him unawares while he is asleep or taking rest). 

Then the demons began hurting Prahlaada in every part of 
his body (ahanan...sarva-marmasu) 
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Diggajaih dandasukendraih abhich&ra-avapatanaih 
Mdyabhih sanirodhaih cha garadanaih abhojanaih 
Hima-vdyu-agni-salilaih parvata-akramanaih api 
Na & as aka yada hantum... 

(Although the demons got Prahlaada crushed by wild 
elepahnts and bitten by cobras; subjected him to various murder¬ 
ous schemes; made him eat poisoned food and even starved him; 
tortured him amid snow, wind, fire and water, and thrust him 
down from mountain-tops, he was yet unhurt...) 

It is Prahlaada's 'drdha vrata' and implicit faith in God that 
saved him. 

Let us hear what he has to say : 

Sravanam kirtanam Vi?noh smaranam padci-sevanam 
Archanam vandanam dasyam sakhyam atma-nivedanam 
Iti pumsa arpita Vishnau bhaktih chet nava-lakshand 

(The devotion to Lord Vishnu can be revealed in these nine 
forms: hearing His glory; singing His praises; remembering 
or reciting His name; praying to His feet; worshipping Him; 
bouring to Him; serving Him ; befriending Him ; and surrendering 
oneself to Him). 

Matih na KrUne paratah svatah va mithah abhipadyeta 

grhavratanam 

Adanta-gobhih vis at dm tamisram punah-punah 

charvita - char va n cinani 

(The mind of the householders, whose senses are unchecked, 
and who repeatedly waste their time in fulfilling the same old 
unbridled desires, would never concentrate on God—directly or 
indirectly). 

Taste cha tatra kim alabhyam Anante Adye ? 

Kim taih gunaih vyatikardt iha ye sva-siddhah ? 
DharmQdayah kim agunena kankshitena , 

Sdram ju?am charanayoh up ag ay at am nah ? 
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(As long as we enjoy the unsurpassable bliss of serving the 
lotus-feet of the Lord, of what avail are the four Pur- 
shaarthas—Approtioned Duty, Money-making, Wish-fulfilling and 
Salvation-gaining—to us who have transcended the world of the 
three modes ?) 

By virtue of his strict vows and great virtuous deeds of past 
births, Prahlaada could acquire an inborn ability to see God in 
everyone and everything. "Naisargikee iyam matih asya"—his 
godly devotion and devoted nature came to him by birth. 

The Telugu translator, Potana, matchlessly eulogises Prah- 
iaada's supreme control over his senses and his awareness of Lord 
Vishnu during each and every activity of his and in every state of 
his consciousness. 

That all this granduer of Prahlaada would not have been 
possible without his constant devotion, dedication and determina¬ 
tion in his former existences can be understood by the words we 
read in another sacred book. 

Sage Vasishtha tells Lord Raama in "Yoga Vaasishtham 1 ': 

Tandulasya yatha charma yatha tamrasya Kalima 
Natiyati kriyaya, Putra!, purusasya tat ha malarn 

(Like the husk from the grain, and the black spots from the 
copper vessel, the malaise of man is removed through effort). 

This effort is mainly made through the three ways to God- 
realisation : hearing about God ; thinking over what was heard ; 
and then meditating on it. 

Jivasya tandulasya iva malarn sahajam api alam 
Nasyati eva na sandehah tasmat udyamavGn bhava 

(Although the evil of man is as natural as the husk covering 
the grain, there is no doubt that the evil can be removed like the 
husk : so be prepared to do your best, Raama) 

2tmakshetrajna-sanjnahayam samyuktah prakrtaih gunaih 
Taih eva vigatah iuddhah Paramdtmd nigadyate 
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(The 'Atman' which is connected with the three modes of 
Creation is called 'Kshetrajna'. The 'Atman' which is divorced 
from them, and is purely attributeless, is called 'Paramaatmaa'). 

God has two natures : one is that of the Creator who does 
his creational duty in accordance with the nature of the creatures 
that are to be born ; the other is that of the supracosmic Absolute 
who is pure consciousness, unattached witness and sole reality. 

Similarly, the man who acquires-through constant devotional 
effort these transcendental qualities can be one with the Absolute 
—which is the highest form of Salvation. 

Agni-sangat yatha loham agnitvam adhigacchati 
Atma-sangat tat ha gacchati at mat a indriyadikam 

(Like the iron in the fire which acquires the quality of fire, 
the individual self's senses beget the quality of the Atman by the 
constant non-dualistic meditation on the Universal Self). 

Manasi eva indriyani atra ; atah manah sva-atmani yojayet 
Sarva-bhdva-vinirmuktam kshetrajnam Brahmani nyaset 
Bahirmukhani indriyani krtvd cha abhimukhani vai 
Etat dhydnam tathd jnanain se$ah tu grantha-vistarah 

(By nature, the senses are guided by the mind- So you have 
to direct your mind towards the realisation of the Soul, by loo¬ 
king inwards and by concentrating on the supracosmic self who is 
beyond the cosmic creative force. This concentration takes the 
form of transcendent meditation if you divert the outgoing sens¬ 
ual functions towards the incoming spiritual vibrations by exerci¬ 
sing your devotional will-power. 

This is the way of knowledge, through the way of meditation. 
This is all that should be known. Elaborating this idea would be 
merely dilating on the obvious—to increase the size of the text), 
says Daksha Smriti. 

Ayam Jtmd svayam-jyotih mahananda-mayah S'ivah 
Ayoginah parokshah syat aparokshah tuyoginah 
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(This self-illumined, blissful and benevolent Absolute Self is 
self-evident to the Yogi and absent to the non-Yogi), says Jnaana 
Tantra. 

The whole idea of rationalism is dependent of 'pratyaksha 
pramaana', the authority of direct perception. But not to believe 
in what is not seen is pure idiocy, because one cannot see the 
beginning of one's own creation, for instance. This 'Atman' is 
"asmat-pratyaya-vishaya" (a matter of self-evident Truth); even 
the non-believer cannot deny himself: that he came out of an 
entity—whether it was created by God or whether it evolved out 
of a unicellular organism—with the 'will to survive', which made 
the evolutionary progress possible, is of the essence of a self- 
existent, self-evolving Reality. Each living being is a part of this 
self-evident Self—regardless of one's belief in it or otherwise. 
But while the man of wisdom realises this obvious truth, the man 
of ignorance, lost in the darkness of doubt and uncertainty, cannot 
see it, even though it is as evident as himself. 

Brahman ah Kshatriyah Vaisyah 'Sudrah Chandalah eva cha 
D rdha-abhydsa-parah nltyam punarjanma na vidyatl 

(Whether he is a Brahmin or a Kshatriya or a Vaisya or a 
Soodra or a Chandaala—outcaste—, if he is ever engaged in a 
strict vow to realise God in himself, he is sure to achieve the state 
of supreme salvation : rebirthiessness). 

Since birth involves a life of mixed benefit—not even an 
incarnation of God is free from distress or infamy—, the greatest 
aim of human existence is to try for the cessation of the endless 
cycle of birth-life-death-rebirth, which is called 'samsaara', the 
liberation from which vicious circle is called Moksha. 

Just as the taking of the drug should go along with a strict 
diet, to obtain complete relief from any disease, the seeker after 
God-realisation should observe a severe vow (drdha vrata). 

S'raddha-vinaya-samyuktah s anti - danti- adi-samyutah 
Yavat jntina-udayah tfivat Ved&nta-artham nirupayet 



(Even though one is well equipped with faith, humility, self- 
restraint and other good qualities, one must be firmly devoted to 
the study of Philosophy, and to the practice of its tenets, till one 
attains Knowledge of the identity of the individual with the 
universal Self). 

Sarva-dharma-samopetGh 'Siva-bhakti-parGyanGh 

Prasadat eva Rudrasya j&nanti jhana-vaibhavam 

(The perfect devotees of Lord Shiva, who are endowed 
with all the dutiful and righteous qualities, would realise the 
glory of Self-Knowledge only by the grace of God). 

In this connection we must remind ourselves that God's 
grace does not come to us of its own accord but as a result of 
our true devotion and sincere vows. The ills of the bodily nature 
do not perish without God's grace, but He helps only those that 
help themselves by strictly vowing to get rid of their evil habits 
and practices. 

Tyaja sokam amGngalyam mangalGni vichintaya 

Ghit-Gnanda-ghanam svaccham Atmancim cha vibhavaya 

(Cast aside the sinful distress and think of the auspicious 
things—especially of the Supreme Self which is the quintessence 
of pure consciousness and blissful existence). 

Deva-dvija-guru. draddhG-bhara-chetas&m 

Sada agama-pramanGnam Makesa-anugrahah bhavet 

(God's grace will readily come to the people who have faith 
in God, in the scholars and in the teacher, and who always live 
according to the dictates of the sacred laws and authorities), says 
the 'Nirvaang' chapter in Jnaana Vaasishtham. 

BHEESHMA; Although he was bom a 'Kshatriya', he won 
the title of 'Aachaarya' (which is generally applied to the scholars 
who pass the examinations -which used to exist in ancient times 
also—in scriptural and allied studies, and mainly to the teachers 
of specialised subjects), by virtue of his exceptional practice of 
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the rules and regulations governing self- knowledge. He was also 
a celibate in every sense of the term. 

Bheeshma, with his uncompromising allegiance to the vow 
of celibacy, is an ever-shining example to the students and the 
sages in particular, and to ail men and women of strict vows in 
general. All the great qualities of his were the fruits of his 
bachelorhood. In order to uphold his vow, he had at times to 
disobey his teacher, Parsuraama, and even his mother. Of course, 
only in the case of spiritual matters is one at liberty to disobey 
one's parents and teachers : that is, if the orders of the elders 
run contrary to the higher tenets of the scriptures. 

Here I offer a gist of the stories that illustrate Bheeshma's 
severe vow, as they appear in Bhaaratam. 

Bheeshma undertook the vow of celibacy to fulfil a wish of 
his father, Santanu, who wanted to marry a second time. But 
when the children of the second wife, Satyavati, died without 
progeny, she asked Bheeshma to beget children by the two 
widowed wives of her second son. Even though her request was 
to see that the lineage of Kuru should continue, Bheeshma 
would not accede to her request, because he would never break 
his vow—even if "the Himalayas lose their coolness, the sun its 
light, the fire its heat". 

Indeed, just as fire cannot leave its heat a man of severe 
vow can never reliquish his determination to be true to his vows, 

Again, when Parasuraama interceded on behalf of Amba who 
wanted to marry Bheeshma, who was his disciple, the latter was 
prepared rather to die at the hands of his old teacher (Parasu¬ 
raama) than to break his vow of celibacy (the father of Santanu's 
second wife made the condition that he would agree to give his 
daughter in marriage to him—on the condition that her children, 
and not the child of his first wife—Gangaa Devi, the mother 
of Bheeshma—would be the heirs to Santanu's kingdom). 


Manu Smriti has this to say : 
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2charyam cha pravaktaram pitaram mdtaram gurum 
Na himsyat Brahman an g&hcha sarvan cha eva tapasvinc 

(One should never hurt one's teacher, preceptor, fathe 
mother, instructor, nor the learned people, the cows and all th 
sages). 

Even though this is the general rule, and Bheeshma had t 
abide by his teacher's command, he knew that his greater allegia 
nee was to his sacred, strict, severe vow. 

Dharmyam yasasyam ayushyam loka-dvaya-ras&yanam 
Anumod&mahe brahmacharyam ekanta-nirmalam 

(Only through celibacy can we attain righteousness, renown 
longevity, and the perfect means to the worldly as well as th< 
otherworldly bliss). 

Manu, the law-giver, adds : 

Abdhivat dhrta-maryadah bhavanti vi gat a-Q say ah 
Niyatim na vimimehanti mahan tahbhdskardh iva 

(Just as the sea does not cross the shore, and the planets 
revolve with fixed regularity, the great men. never go beyond the 
rules and regulations of divine sanction and human law). 

Vrata-yajna-t apo-dana-homa-svadhyaya- varjit am 
Satya-kaucha-paribhras tam sannyasam na eva karayet 

(One must not initiate anyone into the ultimate stage ol 
renunciation, if the person seeking that 'sannyaasa aasrama' has 
not had a complete training in strict vows, sacrifical rites, charity, 
offering oblations to the gods and scriptural studies, or if he is 
led away from the path of truthfulness and purity). 

Bhayam krodham alasyam ati-svapna-ati-jagaram 
ati-ahdram anaharam nityam Yogi vivarjayet 

(The Yogi should always avoid fear, anger, lassitude ; extre¬ 
mes of sleep and of wakefulness; overeating and too much 
fastinoK 
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The golden mean' is common to all great religions, and it was 
first suggested by the Indian epics. 

Udayati yadi Bhanuh paschime dik-vibhage, 

Prachalati yadi Meruh sitatam yati vahnih 
Vika sat i yadi padmam parvata-agre s Hay am 
Na bhavati punah-uktam bha$itam sat-jan&Mm 

(The good people—who are committed to a strict vow— 
would not go back upon their word, even if the sun rises in the 
west; the mount Meru starts moving ; the fire exudes coolness ; 
and the lotus blossoms on the rocky part of the hill-top). 

VUaya-indriyayoh yoge yat sukham bhavati 
nime?ha-samayena 

Vi?aye na?te duhkham yavat jivam cha 
tat tayoh madhye 

(The happiness one derives from the interaction of the sense 
organs and their functions is momentary, whereas the distress one 
feels when the interaction is gone is lifelong). 

The point is, in the matter of bestial passion, its fulfilment is 
transient, but in the case of the separation between the two con¬ 
tributing factors or persons, the resultant grief can last as long as 
one lives : 

So, instead of falling a prey to such transitory worldly joys, 
the person who has taken a severe vow should concentrate on the 
everlasting life and joy of the spirit. 

Udarasya trnam vittam surasya maranam trnam 
Viraktasya trnam bharya nisprhasya trnam jagat 

(A person of charitable disposition cares little for money ; a 
hero never worries about death ; a man of detachment no longer 
bothers about sharing his wife's bed ; and one who is desireless 
does not seek—the pleasures of—the world). 

Krodhah eva mahan satruh, tr?na vaitarani nadi 
Santos ah Nandana-vanam , i antih eva Kuma~dhuk 
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(One's own anger is one's worst enemy ; there is no more 
stinking river of Hell than greed ; there is no other Garden of 
Eden than contentment; and there is no better all-yielding Cow 
of Heaven than peace). 

Achar at vichyutah viprah na Veda-phalam atinute 
Acharena tu samyuktah sampunia-phala-bhak hhavet 

(The man who learns the Vedic scriptures would not reap the 
benefit of his learning if he does not live up to their teachings; 
only he who follows the scriptural instruction enjoys the fruits of 
his learning). 

Para-anwna tu bhuktena maitliunam yah adhigacchati 
Yasya annam tasya te putrah annat sukram pravartate 

(One must not depend on eating others's food—that is, 
without earning it himself—, for one's progeny begets the servile 
instincts of oneself—the semen being the product of the food we 
eat). 

Annat tejahmanah pr&nah chakshuh $ rot ram yasah balam 
Dhrtih srutih tathd sukram; para-annam varjayet budhah 

(The wise man must not eat unearned food, for such servile 
eating adversely affects our intellect, mind, vital breath, seeing, 
hearing, fame, strength, retentive power, scriptural studies or edu¬ 
cation and procreative power). 

SAAVITRl : Now it is our great good fortune to learn about 
the lady who has brought Indian womanhood—in fact, who is the 
most shining example of noble and chaste womanhood every¬ 
where—worldwide fame. 

In respect of 'drdha vrata', there is perhaps none who is her 
equal among women known to history. Even though she was a 
princess, she learnt the arts of obedience, devotion to god and 
husband, consecration and austere habits from her very childhood. 

The story of Saavitri appears in the 'Aranya Parva' of 'Bhaara- 
tanV, and it is narrated by Saint IVjaarkandeya for King Dharma- 
raaja's benefit 
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There is greater need-now than ever to {earn about, and to 
derive inspiration from, from such great legacy of ours, because 
each succeeding generation in our country seems to be straying 
away from our rich heritage. 

By reading this story, a popular misconception can be dis¬ 
pelled—which is, that the good deeds done by women deliver 
their fruits only to themselves but not to their husbands (whereas, 
the good deeds of men, but not their bad deeds, are enjoyed, in 
respect of their results, by their wives), and that it is enough if 
the wives merely witness—like 'sleeping partners'—their hus¬ 
band's good works. This is not only a misconception but a 
misleading superstition. This does not also take into account the 
tenet that the result of any deed is the same to the one who does 
the deed; to the one who makes the other one do it; to the one 
who instigates it; and to the one who witnesses it or ;enjoys 
seeing it. This misunderstanding will be cleared by the story of 
Saavitri—which name also means the same as "Gaayatree and 
Saraswatee" (in that the three names represent the solar energy 
which the devotee of the 'Gaayatree Mantra' canalises through 
his silent meditation on the sacred hymn). 

The childless king of Madra, Asvapati, prayed to goddess 
Saavitri for eighteen years. Although his aim was to obtain her 
favour to have a male child, the goddess told him that it was 
pre-ordained that he could have only a daughter who, however, 
would cause a hundred sons to be born to him later. Eventually, 
the king and his queen, Maalavi, had a female child, who was 
duly named after the goddess who granted her birth to them. 

When Saavitri came of age, one day sage Naarada visited her 
father's court and asked him why he had not yet got her married. 
Already Saavitri heard about Satyavaan, the Saalva prince, and 
fell in love with him. Asked by her father whether she had 
someone in mind, to whom she wished to be married, she con¬ 
fessed about her love—albeit Satyavaan was now in exile, with 
his father and family and retinue, in a forest. 

Then Asvapati asked Naarada for information about Satyavaan, 
upon which Naarada said that Satyavaan has all the good qua- 
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iities a man could ever wish for, that he was indeed an embodi¬ 
ment of Truth (Satya), as his very name suggests, and that, 
however, there was only one great drawback—Satyavaan was 
destined to die one year later. 

Then, naturally, the father wanted the daughter to choose 
another bridegroom, but, true to her great strength of character, 
she replied that no matter what happened she could not marry 
anyone but Satyavaan to whom her 'heart' was already ceded. 

Naarada persuaded the king to grant her wish, because there 
was a chance of Satyavaan gaining longevity by virtue of 
Saavitri's vows and power of penance. 

Asvapati took his daughter to where Satyavaan and the rest 
of the exiles were. As he expressed his daughter's wish to the 
prince's father, Dyumatsena, the latter wondered how she could 
share their unhappy lot in the jungle. Then Asvapati said that 
riches or poverty, and luxury or penury, matter little to one who is 
determined to lead a life of virtue and consecration. 

And so the marriage between Saavitri and Satyavaan was 
arranged and performed. 

Saavitri was counting the days for the dawn of the dreaded 
event, till four days remained for the one year to pass by, when 
Satyavaan was destined to die. So for the next three nights she 
took a vow of fasting and prayer. She would not desist from the 
severe vow, even though her father-in-law warned her about the 
severity (which also involves standing day and night) of it. So 
Dyumatsena wished her good luck in her sacred attempt. 

On the fourth day she continued to do her daily duties, served 
her husband and parents-in-law with due reverence, and at last 
was confidently aware of her will to succeed and of the justness 
of her vow. Again her father-in-law requested her to break 
her fast, as she was so much emaciated. And again she repeated 
her determination to see through the vow without any 
compromises. 
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When her husband was leaving for the interior of the forest to 
fetch the sacred grass as well as their nourishment, she wanted to 
accompany him. But he said that she was too weak to do so. 
She still insisted. She said that her wish to see the beauties of 
the forest was greater than her physical debility, and he agreed to 
let her join him. 

After going about his various activities for a while, Satyavaan 
felt he was too tired to proceed, put down his axe, and turned to 
look at his wife, with a pale face. As he was about to fall in a 
swoon, Saavitri gently held him down and made him relax, with 
his head in her lap. Then suddenly she saw the God of Death, 
Yama, about to lasso Satyavaan's head with his death-dealing 
rope. 

Frightened, she put down her husband's head softly on the 
ground, and standing up with folded hands queried Yama who he 
was. 


He answered, wonderingly, that she could see him (he is 
invisible to ordinary mortals) only because she was of such a 
divinely chaste character, and that he himself came down (norma¬ 
lly he sends his deputies to take away the dead to hell) to collect 
Satyavaan's body, because, he was a paragon of virtue. Then he 
tied Satyavaan with his rope and began to lead him away. Saavitri 
saw them going southwards (Yama is the lord of the South) along 
a terrifying path. Still, she would not stand back, and dutifully 
followed in their wake. Taking pity on her, Yama asked her why 
she was still following them. She replied that the place of a 
chaste woman was by her husband's side, whether alive or 
dead, and that, with Yama's permission, and by virtue of her devo¬ 
tedness to her husband, she was sure that there was no place she 
could not enter, along with her spouse. 

Impressed by her wise answer and her determination, Yama 
said he would grant her any wish except the life of her lord. 

The first wish she expressed was that her father-in-law, who 
was blind and who was banished by his foes into the jungle, 
should regain his eyesight. He granted that wish and asked her to 
go back. 

8 
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Then she pleasingly told him that his name 'Yama' had the 
etymology of one who judges and controls the fate of all living 
creatures, and that now he should add to his authoritative renown 
by adding the quality of 'sama'—of gently purifying and pacifying 
the impure and the iniquitous in man. 

Yama thanked her for the words that delighted him, as would 
pure rainwater the thirsty man, and asked her to seek another 
favour—with the same exception as before. 

She wished that her father-in-law would regain his lost king¬ 
dom, and it was granted by Yama. Then he asked her once more 
not to follow them on that unsafe path. 

Then she said that he, as an exponent of Dharma himself, 
should have known that the people who abide by Dharma would 
not flinch from the bodily discomforts. Accordingly, she hoped 
he would do his Dharma by her, as it lay in his power to save her 
husband's life. 

- On hearing these wise words, he again asked her to ask for 
one more favour, adding the old condition. She asked that her 
father should have a hundred sons, and that wish also was made 
true by Yama. 

On being told that she was too tired to follow him further, 
she said that any amount of trouble for the sake of her husband 
would matter nothing to her. She added that the people who 
abide by Dharma contribute to the regularity of the cosmos, inclu¬ 
ding the life on earth and in the sky. Having done his death-deal¬ 
ing'Dharma by her husband, he should also recognise that she 
should be enabled to do her Dharma by her husband—she further 
stated. Since no woman could live in peace without her spouse 
by her side, he should take pity on her and grant her the greatest 
wish of her life—the life of her husband which was in his hands. 

At last, convinced by her expression that he would be only 
doing his just duty by granting her final wish, he acceded to it. 
He added that both of them would live another four hundred 
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years, enjoying all the possessions of progeny and kingdom 
and riches, and disappeared. 

Saavitri, then, found her husband alive and in the same posi¬ 
tion, as before she saw the vision of Yama. After a little while, 
Satyavaan regained life and consciousness. He told her that he 
saw someone like Yama pulling his body away with a rope. She 
replied that it was not a dream and suggested that first they go 
back home, as it was getting dark, promising him an explanation 
of the whole episode the next day. 

As we see, the thought of the good woman is first to see that 
her husband's mind and body are comforted before his curiosity 
is satisfied. 

And the most important thing that should be ndted by every¬ 
one is that Saavitri had the ability to see Yama in person, only 
because she had undergone the necessary training of penance 
and had observed the strict rules demanded by her severe vow 
(drdha vrata). Such a woman is an ornament to. both the house¬ 
holds—of her parents and of her parents-in-law, as we saw how 
Saavitri saw to it that her people, as well as her husband's, 
received what was their due. ~ * 

It is only when our women have stopped observing such 
vows that the nation had also been gradually losing its divine 
powers, for the nature of the offspring is dependent mainly on 
that of the mother that gives them birth. Remember that Kunti 
could beget such mighty sons on account of the service she 
rendered to sage Durvaasa. 

And note how women were respected during the time of 
Manu : 


Yatra naryah tu pujyante ramante tatra devatah 
Yaira etah tu na pujyante sarvah tatra aphalah kriyah 

(Where the women of the home are well regarded there 
would dwell joyously all the gods in heaven; but where they are 
ill-treated all the good works done there become fruitless). 
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In this connection a popular charge against Manu must be 
answered- "Na stree swaatantryam arhati" (no woman deserves 
independence) really means (in Sanskrit "arhati" also signifies a 
'need' and stands for a 'request' also, as in "Srotum arahsi”— 
'please hear me') that since a woman receives support of every 
kind from her father during her childhood, from her husband 
during her youth and middle age, and-—in case of her becoming a 
widow—from her son during her old age, she does not need 
economic independence. In any case, the preceding verse proves 
that Manu regarded women very highly, and to discredit him 
with this next quotation would be to accuse a great scholar like 
him of unjustified self-contradiction. 

Of course, the women should themselves behave in such a 
way as to deserve respect (even God respects only those that 
respect Him; he who disbelives in God has no way of receiving 
God's mercy : "Asanneva sah bhavati"), 

Rupa-sattva-guna-upetdh, dhanavantah, yasasvinah 
Parydpta-bhogah, dharmisthah jivanii cha satam samah 

(Virtuous, chaste and devoted women give birth to sons who 
are handsome, noble, rich, famous, prosperous and charitable, and 
who live a hundred years.) 

See how the Lord identifies Himself with these qualities of 
women, in the Gita : 


Kirtih srih vakcha narinam 
Smrtih medha dhrtih ksham& 

(I am one with the 'feminine'* virtues—like Fame, Wealth, 
Oratory Memory, Retentive power. Courage and Forbearance). 

The mutuality of the married couple is thus praised else¬ 
where : 


♦These words are in the feminine gender in Sanskrit 
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Santustah bh&ryaya bharta bhartrS, bhdrya tath& eva cha 
Yasmin eva kule nityam kalyanam tatra vai dhruvam 

(There is eternal joy in that household wherein the husband 
and the wife are well pleased with each other). 

Svadhy&yena archayet r ishin, homaih >dev an, yathft 

vidhi 

Pitrun sraddhaih cha , nrun annaih, bhutSni balikarmanft 


(One must duly pay one's tribute to the sages with scriptural 
study; to the gods with sacrificial rites; to the forefathers, with 
funeral ceremonies; to men, with food; and to thenon-human 
living creatures, with morsels of food-remnants). 

Agham sah kevalam bhunkte yah pachati atma-kdxan&t 
Yajna-si?ta~asanam hi etat satam annam vidhlyate 


(He who prepares the food, to be eaten only 
would actually be eating the fruits of sin; the good 
eat their meals, only after consecrating a portion of 
tion, to gods; a part of it for guests ; and a morsel 
birds and other non-humans). 


by himself' 
men always 
it, as obla- 
of it for the 


The same idea also appears in the Gita. The Vedas also 
decry solitary eating, without sharing one's food with the 
deserving poor : "Kevala-aghah bhavati kevalaadee" (he who 
eats by himself is the sole eater of sin). 


Strl-dhanani tu ye mohat upajivanti bandhavah 
Nariydnani vast ram vate papah yanti adho-gatim 

(Any relative who steals from the women “their apportioned 
property, of any kind, would go to the lower world or attain a 
lower birth in the next existence). 

Tatakam dhana-nikshepam Brahma-sth dpyam sura-ala yam 
Arama-krti-kupani sapta-sant&na-sanjniknh 
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(Progeny is of seven kinds : getting a tank of water dug for 
public use; creating a charitable trust; building monasteries; 
constructing temples; preparing a public garden; publishing good 
books; and boring wells for general utility). 

The childless couple must not nurture the grievance about 
their lack; they can have the satisfaction of having these 
seven 'children' in place of their own children. Actually, one's 
own children may be the cause of one's joy or grief—whereas the 
seven good works ever contribute to the happiness of oneself as 
well as of many others. 

But, of course, the greatest thing is to have divine knowledge, 
which is (another way of saying) realising one's highest Self. This 
knowledge cannot be obtained by any kind of children—the 
human or the symbolic—nor can it be bought with money; nor 
can it be-attained by hard work. The sacrifice of one's sensual, 
material and wordly attachments alone makes one achieve what 
is called Immortality or Beatitude or Salvation or Bliss or Libera¬ 
tion ; '.'Na karmanaa na prajayaa dhanena tyaagena eke amri- 
tatyam aanasuh". 

Mrte bhartari sadhvi stri brahmacharye vyavasthita 
Svargam gacchati aputra api yatha te brahmacharinah 

(Just as the genuine and sagelike celibates—Brahmacha- 
arjn$—attain to Heaven, so also would a woman who observes 
strict chastity, after her husband dies, even If she has no sons), 

Adharma-prabhavam cha era duhkha-yogam sarlrinam 
Dharmartha-prabhavam cha eva sukha-samyoga akshayam 

(To men, the state of sorrow is the fruit of their evil living; 
the unending joy of bliss is the product of their righteous life). 

Uchch&vachesu bhute$u durjneyam alert at amabhih 
Dhy&na-yogena sampasyet gatim asya antara-atmanah 

' (The men who have not realised themselves, that is, who do 
not understand the reality ot the Supreme Self, dg not know /?g w 
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men ascend to the higher godly birth or descend to the lower 
animal existence. One can look into the Inner Self by means of 
the true transcendent meditation). 

Ahimsaya indriya-asangaih vaidikaih cha eva karmabhih 
Tapasah-charanaih cha ugraih sadhanaih s&dhayanti iha tat 

padam 

(By adopting a non-violent attitude in every manner, by 
restraining the sensual impulses, by performing the deeds sanc¬ 
tioned by the scriptures and by doing the supramental penance- 
one can realise the supreme identity with godhead here and now-) 

Priyepu sve?u sukrtam apriyesu cha du?krtam 
Visrjya, dhyana-yogena BrahmS abhyeti san&tanam 

(By eschewing partial deeds in favour of one's near and dear; 
and by refraining from doing injury to those whom one does not 
like, one attains to the eternal state of the Absolute—meditating 
in a supreme trance). 

The idea is, partiality cuts into your fruits of virtue (punyamj 
and animosity attracts the others' sinfulness ‘^(paapam) into your 
ownself, So the realised soul should be above both earthly love 
and hatred, and concentrate on the equable temper of God- 
realisation. 

Yada bhavena bhavati sarva-bhdvesu nisprhah 
Tada sukham av&pnoti pretya cha iha cha sahvatam 

(When one becomes fully detached from every kind of 
worldly thought, then one enjoys worldly as well as otherworldly 
bliss). 


Anena vidhina sarvtin tyaktvd sangdn hanaih sanaih 
Sarva-dvandva-vinirmuktah Brahmani eva avatisthate 

(Thus, gradually renouncing all the earthly ties, and being 
freed from all the qualities of mundane life, one completely finds 
oneself united with the Absolute). 
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Dhrtih kshamQ. damah asteyam saucham indtiya-nigrahah 
Dheeh vidyG sat yam akrodhah dasakam Dharma-lakshanam 

(Dharma is expressed in ten ways : Dedicated spirit, forbe- 
rance, external self-restraint, mental and physicial purity, internal 
self-control, retentive and perceptive mental power, self-realising 
learning, truthfulness, and equanimity or absence of anger, even 
under provocation), 

So a man of 'drdha vrata' must qualify himself with such 
Dharma. 


Chaturbhih api cha eva etaih nityam Ssramibhih dvijaih 
Dasa-lakshanahah Dharmah sevitavyah prayatnatah 

(At all times, by the wise men in all the four orders of life, 
the tenfold Dharma should be observed with earnest endeavour). 

KARNA: 

Although this great 'Bhaarata Veera' (Indian Hero) was not, 
strictly speaking, a 'Brahma-nishtha' (one rooted in God), he 
was an unparalleled 'Dharma-nishtha' (one uncompromisingly 
duty-bound). So he must be included in our list of great persons 
who have engaged themselves in 'drdha vrata'. 

Verily, 'Dharma' is all-important, for if one does not live up 
to its dictates, it little avails one, even if one is otherwise doing 
a great penance. 

From the life of Kama we can learn the importance of grati¬ 
tude, loyalty and self-reliance. 

it is not easy to detect the inner meaning of Dharma. But if 
one observes the way the great men practise what they preach or 
what they are taught: one can learn more from such observation 
than from mere theoretical study. 

Even when Lord Krishna Himself revealed to Kama the secret 
of his birth, and requested him to join his brothers,the Paandavaas, 
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Kama remained true to the Kauravas, to whom he owed his earlier 
allegiance — by way of his upbringing and association. 

Returning from a visit to the Kaurava court. Lord Krishna took 
Kama aside, from the accompanying retinue that was seeing Him 
off, and, taking him into his chariot, spoke to him thus : 

"Kama, you are dutifully loyal and obedient to your patrons 
and elders, and you know the laws of Dharma. So I want to tell 
you the truth about yourself. 

"By the grace of the sun-god you are the eldest son of Kunti, 
and therefore the elder brother of the Paandavas. Come with me, 
and accept the Paandava throne, which is your birthright, you 
being the eldest son af King Paandu. 

"1 will conduct your coronation. Yudhishthira will be your 
'Yuvaraaj' (the prince, who is the next heir to the king), and 
will serve you in your chariot, fanning you with a silken white fan. 
Bheema will hold above your crowned head, the canopy; Arjuna 
will drive your chariot; and the two other brothers, along with 
the whole Paandava clan of grandchildren, and their dependants, 
will celebrate your kingship. 

"And, naturally, you will be the sixth: but first spouse of 
Draupadi. This way you can please not only yourself, but your 
mother, Kunti, and all the Paandava tribe/' 

Kama replies : 

"Lord, you yourself said that I am devoted to my elders and 
am bounden by my duty. Don't you think, therefore, my allegia¬ 
nce is to Raadha and her husband, Soota, who saved me from the 
watery grave, to which my mother, Kunti, deserted me ? They 
have done for me all that is expected of parents. Besides, the 
Kauravas never looked down upon me, even though they are under 
the impression that I am the son of a man of a lower caste ; Dur- 
yodhana is relying on me to face the onslaught of Arjuna, and I 
cannot now leave him in the lurch. And then, if I now leave the 

9 



Kauravas and join the Paandavas, people would say that I was 
afraid of fighting with Arjuna. 

"1 am grateful to you, however, for thinking well of me and 
telling me the truth. At the same time, I must request you to 
keep this secret between us, because, if Yudnishthira knows that 
I am his elder he will forsake his kingship in my favour. I do not 
want that sort of thing to happen, for Yudhishthira is a just king 
and I want to see justice triumph more than I want personal pomp 
and glory". 

As we see, the magnanimity and the self-sacrifice of Kama are 
as matchless as his concern for justice and his love of his own 
brethren. On an earlier occasion Kunti herself revealed his secret 
to him in a private encounter, asking him the favour of sparing the 
lives of his younger brothers. Without compromising his allegai- 
nce to the Kauravas, Kama did spare the lives of his younger 
brothers on occasion (Arjuna, of course, never exposed himself to 
such an eventuality). 

Another person, who knew his secret, was Bheeshma, who 
also advised Kama to go back to the Paandavas. But he, too, 
received the same reply, as given to Lord Krishna, from Kama. 

Kama was also made aware of the fact: by Lord Krishna, that, 
if he did not join the Paandavas, he was sure to die at the hands 
of Arjuna. Even this revelation did not make Kama put self-inte¬ 
rest above sworn duty. 

Indeed, it is only such heroes, who care little for physical 
well-being, and who stand by their sense of duty and spirit of 
sacrifice, that enjoy the everlasting joy and glory of godliness. 

Even sage Vyaasa told Kama the truth about his birth. The 
result of their interview did not vary from that of the other ones. 

Let us now see what Bhartrihari says of such mighty heroes 
as Kama. 
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Nindantu niti-nipunah yadi va stuvantu, 

Lakshriih samavisatu gacchatu va yatha-istam 
Adya eva va maranam astu yuga-anatare v&, 

Nyayat pat hah pravichalanti padam na d hi rah 

(Let the wiseacres praise or blame them ; let the goddess of 
wealth favour or deny them; let them meet their death today or 
after ages : the heroes do not stray from the path of justice). 

Prarabhyate na khalu vighna-bhayena nichaih, 

Prarabhya vrghna-nihatdh viramanti madhyah 
Vighnaih muhuh-muhuh api pratihanyaman&h, 

Prarabdham uttama-gunah na parityajanti 

(The lowly people never start good works, for fear of facing 
difficulties. The mediocre people give up what they begin, when 
they are struck by obstacles. But the great men, even though they 
are again and again attacked by obstructions, never give up what 
they set about doing in right earnest). 

Kadarthitasya api dhairya-vrtteh, 

Na Sakyate dhairya-gunah pramarstum 
Adho-mukhasya api krtasya vahneh, 

Na adhah sikhah yanti kad&chit eva 

(Just as the flames keep burning upwards, even when the 
object of fire is set up upside down, so also do not the heroes 
relinquish their upward-looking courage even when they are put 
down by adverse circumstances). 

The lawgiver, Manu, declares : 

Vedah tyagah cha yajMh cha niyamah cha tap8msi cha 
Na vipradusta-bh&vasya siddhim gacchanti karhichit 

(There is no way scriptural study or sacrifice or sacrificial 
rites or pious observances or penances could help a man whose 
mind is besmirched). 

Indriyanam vicharatam visayesu apahdri^u 
Samyame yatnam ati§ thet vldvan yanta iva vajinam 
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(One must control the direction of the misguided sensual 
impulses, in the manner of the coachman who controls the reins of 
a horse). 


Indriyandm tu sarvesam yadi ekam ksharati indnyam 
Tena asya ksharati prajHa drteh patrat iva udakam 

(Even if one of the sense-organs is left unchecked, the man's 
wisdom is destroyed—like the water that leaks out of even a small 
hole in the tumbler). 

Where even one sensual impulse is destructive, does it need 
stressing that the lack of control over all the senses would cause 
complete annihilation here and hereafter? 

SITA DEVI : 

It is because of this chaste lady's 'drdha vrata' that even a 
mighty abductor like Raavana could not harm her, placed as she 
was in his own realm. 

We remember the noble example of ladies like Sita Devi beca¬ 
use their strength of character has an everlasting lesson for poste¬ 
rity. On such vows as hers depend the glory of this world and 
the liberation from the worldly pain and pleasure. 

While talking of Sita Devi's firm resolve, it is interesting to 
note what Draupadi had to say for the benefit of Satyabhaama, in 
the 'MahaabhaarataL 

"You must always obey your parents-in-law, and respect the 
scholars and the guests with strict humility and modesty. 

“You must not sit on the same seat even with your own sons 
while you are alone. 

“You must associate yourself only with chaste women". 

Let us also hear what sage Vyaasa told Yudhishthira ; 
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'The pious qualities that cause one's spiritual uplift are ; for¬ 
bearance, non-violence, truth, equanimity, sense-control, internal 
self-restraint and detachment. 

"The good which one does in this birth bears fruit in the next 
one. So one must always act now for the good of others, to the 
best of one's ability". 

And here is what Draupadi told her tormentor Saindhava : 

"You can never hurt me or seduce me, because the power of 
my virtue and chastity always protects me". 

That 'drdha vrata' is the mightiest weapon of self-defence is 
also borne out by this dictum to be found in the dialogue between 
Kumaara Swaami and Maarkandeya : "No power on earth or in 
heaven can cause any harm to the people who are determined to 
control their senses and who lead a well-regulated life". 

If man feels that the work he does is at the behest of God, 
and, accordingly, does it as an offering to God, then he receives 
God's grace in accordance with the nature of his individual effort 
and faith. This is the import of Kripaachaarya's teaching to 
Aswatthaama : 

"Would the rains benefit the crops, unless the fields are 
aptly ploughed and the seeds are adequately sown ? Similarly, 
God's grace would be of no avail to the man who does not pre¬ 
pare himself to receive it". 

God's grace is like theoretical science; human endeavour is 
like the practical technology that makes use of that science. 

Now we go back to the exemplary story of Sita Devi. 

After the defeat and death of Raavana, Raama asked Vibhee- 
shana to fetch Sita from the Asoka garden. When she came before 
him, Rama, though he had implicit faith in her chastity, had to 
test her, for the benefit of popular opinion (which would blame 
the king, if he were to accept his abducted wife without hesi¬ 
tation). 
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So Raama says : 

Kah pumdn hi kule jdtah, striyam para-grha-usitam 
Tejasvi punah adadyat, suhrit-lekhyena chetasa ? 

(Which high born intelligent man would accept, with a 
welcoming heart, the wife who had been abducted and living in 
another's home for some time ?) 

Rdvana-anka-paribhrastdm dr$tam du?tena chakshusa 
Katham tv am punah adadyam kulam vyapadisan mahat ? 

(How can a man like me, conscious of the prestige of my 
clan, receive you back—you who rode in Raavana's aircraft, 
seated on his lap, and later were often looked at by him with 
lustful eyes ?) 

Saddened, and justly angered, Sita replies : 

Kim mam asadr$am vdkyam, idrsam srotra-dtirunam 
Ruksham sravayase , Vira, prakrtah prakrtdm iva ? 

(Lord, what makes you talk these ear-hurting, unjust and 
harsh words—as though you were an uncivilised man speaking 
to an uncivilised woman ?) 

Yadi aham gdtra-samsparham gata asmi vivaia, Prabho, 
Kdmakarah na me xatra Daivam aparadhyati 

(When, in a state of unconsciousness, I was touched by an 
impassioned person, even God cannot blame me). 

Presitah te yada Virah Hanumdn avalokakah 
LankdsM aham tvaya, Vira , kim tadd na visarjita ? 

(If you really thought that I was besmirched by Raavana's 
touch, why didn't you desert me before sending the heroic 
Hanumaan, in search of me, to Lanka ?). 

Tvaya tu , Narasardula, krodham eva anuvartatd 
Laghuna iva manusyena stritvam eva puraskrtam 
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(Sir, thanks to your thoughtless anger, you seem to hurt 
womanhood itself, as though you were a Iight-tongued man- 
in-the-street). 

Na pramfini-krtah panih bdlye balena plditah 
Mama bhaktih cha slam cha sarvam teprsthatah krtam 

(Because of your unthinking doubt, you seem to have set at 
naught all our old love which has grown since we were married 
m our adolescence—not to speak of all the devotion and the 
faithful conduct I have all along been displaying towards you). 

After thus spiritedly answering her Lord, she requested 
Lakshmana : 

Chitam me kuru , Saumitre, vyasanasya asya bhesajam 
Mithya-upaghata-upahata na aham jivitum utsahe 

(Dear Lakshmana, please prepare a fire for me to throw 
myself in, for, hurt as I am by this false accusation, I have no 
wish to live : the fire alone is the remedy for the distress that is 
thrust upon me). 

When Lakshmana did accordingly, Sita made a 'pradakshinam' 
as is usual in the case of a deity (walked round her Lord, who was 
her God), before approaching the fire and praying as follows : 

Yatha me hrdayam nityam na apasarpati Raghavat 
Tat ha lokasya sakshi m&m sarvatah pdtu P&vakah 

(If I am truly devoted, heart and soul, to Raama all the time, 
may the all-seeing God of Fire protect me in every manner !) 

Yatha mdm Suddha-chQritram duqtam janctti Rdghavah 
TathG lokasya sdkshl mam sarvatah patu Pdvakah 

("Since Raama thinks ill of me, who am really of an unimpea-. 
chable character, may the all-seeing God of Fire protect me in 
every manner !) 

Karmana manasd vachd yathd na atichardmi aham 
Raghavam sarva-dharmajnam, tathd mdm patu Pavakah 
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(If I have not trespassed in thought word and deed, the 
dictates of my duty by the alI -dharma- knowing Raama, may the 
God of Fire protect my honour !) 

So praying : 

Sa tapta-nava-hemabhd tapta-kanchana-bhusana 
Papdta jvalcinam diptam sarva-lokasya sannidhau 

(Looking like burnished new gold, and like a dazzling gold 
ornament herself, she entered the blazing flames, in the presence 
of the watching world). 

And all those who witnessed that brave entry into the fire 
were immensely moved. The gods, the demi-gods, the titans, the 
demons, the monkeys and all the humans around cried out in full 
sympathy with Sita. 

Raama himself was touched by the soul-stirring words of Sita. 

Then all the supreme deities from Heaven, including Brahma, 
ihe creator, and Indra, the lord of the divine hosts, presented 
themselves before Raama. As Raama was not aware of his being 
an incarnation of God, the heavenly visitors began offering their 
prayers to his real status, at the same time chiding him for 
behaving as he did towards his spouse. 

When Raama told the gods that he looked upon himself as a 
mere human being (aatmaanam maanusham manye), Brahma 
again prayerfully revealed the significance and secret of his godly 
incarnation. 

The God of Fire, himself purified further by the pure Sita's 
entry, escorted her—who was not only unhurt by the flames but 
even began to shine more and more like all the precious gems of 
the world and like the very sun—near Raama, and told him : 

Esd te Rama , Vaidehi; papam asydh na vidyate 
Na eva vdchd na manasCL na anudhyQnQt na chakshu 
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(Raama, here is your Sita; she has not only not sinned in act* 
but she has not erred even by word or thought or contemplation 
or sight). 

Gladly receiving Sita, Raama confessed : 

Avasyam trisu loke$u na Site, papam arhati 
Dirgha-kdla-limits, hi iyam Ravana-antahpure subhd 
Balisah khalu kdmdtma R&tnah Dasaratha-dtmajah 
Iti vakshyanti mam santah Janakim avitiodhya hi 

(Definitely, Sita is the most sinless lady in the three worlds. 
But, if I had accepted her, without putting her to such a test, 
the wise men would have accused me of foolish lust for someone 
who had for a long time dwelt in the harem of Raavana). 

EKALAVYA : 

Although this hero was born in a huntsman clan, he could 
gain great fame as an archer as well as a self-sacrificing personage 
—because of his 'drdha vrata'. 

As he was much interested in archery, he approached Drona 
to teach him that art But since the Acharya told him that only 
Brahmins or Kshatriyas were entitled to learn from him, Ekalavya 
had to go back disappointed. 

Disappointed, but not defeated or dejected. In fact, he was 
all the more determined to pursue his aim. He was not even 
angry at the Acharya's refusal; on the other hand, he still looked 
upon Drona as his Guru. 

He made an image of Drona in clay, in front of which he be¬ 
gan teaching himself archery with one-pointed devotion.. Pleased 
with his dedication to his aim, God has been granting him the 
needed skill. 

From this we have to learn that even though, at first, one may 
not find a Guru of one's choice, if one still maintains one's earnest 
quest, God will sooner or later grant one's wish. We can also 
conclude that the scientific discoveries have been made possible 

10 
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as much by the supreme self-confidence of the scientists as by 
their faith in a Higher Power (great scientists like Newton and 
Einstein believed in God). If we set about our tasks in right 
earnest, trusting in God, God will grant us the necessary skill 
and strength. 

The Lord Himself assures us in the Gita : 

Tesdm satcita-yuktanam bhajatam priti-purvakam 
Dadami buddhi-yogam tarn yena Mam up ay anti te 

(To those devotees who always look to Me with love and 
dedication, I Myself will grant them the needed spiritual discipline 
in such a way as to enable them to identify themselves with Me). 

Tesam eva anukampartham Aham ajnanajam tamah 
Ndsayami Jtma-bhavasthah jnana-dipena bhdsvata 

(For the benefit of those people who are ever devoted to Me, 
I, as their indwelling spirit, dispel the darkness of ages by the 
light of my knowledge). 

Anyway, since it is not easy to concentrate on God rightaway, 
image-worship has been accepted as a means to gaining that 
concentration. 

And so we proceed to learn further the story of Ekalavya. 

• In due course of time Ekalavya mastered the art of archery, by 
his ceaseless practice and by keeping before his mind's eye the 
image of his imagined Guru. 

One day the Paandavas went a-hunting into the jungle where 
Ekalavya was practising his chosen profession in solitude. One 
of the dogs accompanying the hunting party strayed into Ekala- 
vya's vicinity. Judging its location by the mere sound of its bar¬ 
king, Ekalavya hit it with seven successive arrows. Thus hit, the 
dog ran up to where the Paandavas were positioned. Seeing the 
dog, the Paandavas wondered at the skill with which it was hit on 
target. Then, following the lead given by the hurt dog, they went 
to where Ekalavya was. 
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Admiring the skill with which the dusky, hefty, deerskin-clad, 
powerful Ekalavya was aiming his arrows, they asked him who he 
was. 


He replied ; "I am the son of the forester, Hiranyadhanva, 
and the disciple of Dronaachaarya. I am an innocent hunter 
named Ekalavya". 

Returning home,'the Paandavas informed Drona about the 
incident. 

One day Arjuna met the Acharya alone, and'said : 

"You once told me that you would make me the matchless 
archer in the three worlds. But we saw in the forest a hunter who 
is more skilled than you and I, and who told us that he was your 
pupil. How is it so 

Surprised at the information, Drona asked Arjuna to lead him 
to where Ekalavya lived. On reaching the spot, they queried 
Ekalavya about how he managed to achieve such skill. Then 
prostrating himself with reverence at the feet of Dronaachaarya, 
Ekalavya said that he learnt the art by worshipping the former, in 
imagination and before his image. 

Duly, the Acharya then asked him for the ‘Guru-dakshina* 
(a disciple is duty-bound to offer the master, at the end of his 
studies, some tangible token of gratitude, to the extent he could 
afford). 

Upon which Ekalavya answered: 'This entire physique or 
mine, this wealth of a hunter, and all this retinue and possessions 
of mine are at your service and disposal. Revered Sir, you are 
free to ask of me anything from among these!" 

Then Drona demanded the thumb in the right hand of 
Ekalavya. 

Ekalavya unhesitatingly cut off the finger and offered it 'to 
the Guru. 
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Thus, deprived of his thumb, Ekaiavya became unfit to aim 
h'rs arrows with his former skill—thereby making Arjuna the 
unrivalled archer in the three worlds, as Drona promised to make 
him. 


(An impartial reader might wonder at the injustice of this 
episode. But it is not proper to judge the mythological incidents 
by the modern standards of sportsmanship. Arjuna had a mission 
to fulfil—that of putting down the forces of evil. Whether it was 
Kama or Ekaiavya or any other hero, the heroism of the particular 
individual had to be curbed in favour of Arjuna, lest such heroic 
powers of the others be put to wrong use against Arjuna's god- 
ordained aim). 

The moral of the story, however, is that Ekaiavya mastered 
and relinquished his skill with equal temper, because his 'drdha 
vrata'was of a nature which was aimed at achieving a purpose, 
with supreme indifference to results. 

. HARISCHANDRA : 

We are now going to hear the story of a man whose sense of 
truthfulness stands foremost in all mythological annals. By 
learning the message of this story we cannot only be rid of our 
sinfulness but can even improve our sense of piety. 

King Harischandra was a law unto himself, and he had the 
power over his fellow-men to do as he liked. And yet, he prefered 
serving the cause of Truth to enjoying his kingly power. That 
is why his name is always remembered with the prefix 'Satya' 
(truthful). 

The moral of Harischandra's life and self-sacrifice still con¬ 
tinues to inspire us, as we see even the laymen thronging to see 
with anxiety and earnestness the stage or screen productions of 
his story. 

Now one might wonder why the great heroes had to be sub¬ 
jected to all those torments in order to prove their heroism. We 
have to understand that pain and pleasure belong to the mind irr 
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the first place. The bodily pain or pleasure is of secondary 
importance. It is to bring home to the reader the supremacy of 
mind over matter that the legends of yore tell us such noble 
stories Instead of scoffing at the literal meaning, we should try 
to appreciate the allegorical significance of certain tales in which 
non-human or superhuman forces take part. 

As regards the ordinary mind, we see that one man's meat is 
another's poison. But to the Yogis and similar sages, who have 
sublimated their mental proclivities into supramental divine self- 
identity, no such dualities exist. 

Be that as it may, our present concern is with the 'drdha 
vrata' of Harischandra. 

And the point is that, just as the worth of a student is 
judged by examining hi u, so also does God judge the devotionaj 
spirit of His devotess by sometimes putting them to an acid test. 

Man is primarily bound by three desires : money, wife and 
son. To free Harischandra from these three prime wishes, 
Visvaamitra had to do all those tricks. 

it was also necessary to find out whether God or whether the 
three aforesaid entities were more important to Harischandra 
(Truth is another name for God). 

Harischandra was the son of Trisanku. His wife was Chandra- 
mati. His son was named Lohitaasya. 

While Harischandra was ruling the kingdom of Kosala on 
earth, the gods in Heaven once assembled in the court of Indra, 
their chief. 

Indra asked the sages (wbo attain to heavenly status, after 
performing certain sacrificial rites), who were also part of the 
assembly, to tell him about the person whom they considered to 
be the most truthful one in the three worlds. 

Sage Vashistha replied that it was King Harischandra. Imme¬ 
diately, his arch rival, sage Visvaamitra, stood up and challenged; ; 
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"How can a king ever be uncompromisingly truthful ? I bet yoi 
can't prove your opinion. I will make Harischandra lie". Witl 
equal heat, Vasishtha replied: "If you can make Harischandr. 
speak a lie, I will forsake all the powers of my penance and g< 
back to the earth like a drunken mendicant". For his part 
Visvaamitra declared that if he could not make Harischandra lie 
he would cede half of his penance-power to the king and ever 
make him the king of Heaven. 

Then the court rose for the day, and Visvaamitra went dowr 
to the earth on his mission. 

Immediately approaching Harischandra, he said : "0 mighty 
king, 1 am going to perform a great sacrifice. I need your finan¬ 
cial assistance". After duly honouring him, Harischandra accedec 
to the sage's request and wanted him to reveal the exact nature 
of his wish. 

Visvaamitra asked Harischandra for an amount of money thal 
would pave the distance, which a gem thrown by a young man* 
seated on an elephant would travel. Harischandra fulfilled that 
wish. 

Then the sage said that since he had no place of his own to 
keep that great amount of money, the king must hold it with him 
till the former returned and demanded it. The king agreed. 

Visvaamitra, on going back to his hermitage, created a num¬ 
ber of wild beasts and let them loose in Harischandra's kingdom. 
They began destroying the crops. The suffering people complai¬ 
ned to the king. Harischandra and his army hunted the animals 
and killed them. After the hunt, the king was taking rest under a 
tree. 


Meanwhile, the sage created a couple of 'Maatanga' (out- 
caste) maidens, and asked them to go to where Harischandra was 
resting, to entertain him with song and dance, and finally to requ¬ 
est him to marry them. When they did so, the king was offended 
and chased them awav with a stick. 
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the girls returned to the sage and sobbingiy told him about 
Harischandra's refusal and rudeness. Visvaamitra went up to the 
king and kicked away his crown. Harischandra pocketed the 
i nsult with equanimity. Then the sage blamed him for hurting his 
'daughters' and demanded that he marry them or else face terrible 
consequences. 

Harischandra replied that, since he was demoted to his wife 
and had vowed to marr/ one woman oniy,he would rather cede 
his kingdom to the sage than marry again. So Visvaamitra asked 
for the kingdom. Duly Visvaamitra was crowned king by Hari¬ 
schandra, who, along with his wife and his children, started lea¬ 
ving for the forest. Visvaamitra then stopped him and asked him 
to return the money that was formerly deposited with him. Since 
the kingdom and all its wealth were already given away to Visvaa. 
mitra, Harischandra was helpless. Stunned, he asked for a mo¬ 
nth's time after which he could repay the amount. , Visvaamitra 
agreed, on condition the king would let the sage's disciple / 
Nakshatraka, accompany him and keep an eye on him—lest he run 
away somewhere beyond the sage's ken. 

On Harischandra's acceptance of the condition, he and his 
family were allowed to go into exile in the company of Naksha¬ 
traka. 

On the way Nakshatraka put the king to much trouble, and by 
the time they reached Varanasi, the month's grace period was 
over. He pressed the king for the money he owed the sage. As 
Harischandra was staring at the man helplessly, his queen. Cha- 
ndramati, suggested that he sell her to someone and keep his 
word. 

The proceeds of his wife'a sale to a Brahmin named Kaala- 
kausika were handed to Nakshatraka by Harischandra. The 
pupil of Visvaamitra said that the amount merely paid for the 
trouble he took in accompanying Harischandra these last thirty 
days, and still pressed for the amount the king had to repay 
Visvaamitra. 

Harischandra sold himself to an outcaste, Veerabaahu, and 
gave the money to Nakshatraka. Pleased with the king's heroic 
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Self-sacrifice, Nakshatraka went back to his master, Visvaamitra. 
to whom he handed over the amount he received from the king- 


Here Harischandra, at the behest of Veerabaahu, was keeping 
watch over a graveyard. 

Chandramati, ordered by her master to fetch 'Kusa' grass, 
found their son, Lohitaasya, dead on her return. The son was 
killed by the bite of the snake, Takshaka, which was commissioned 
by Visvaamitra. 

As she was about to cremate the dead body, Harischandra, 
following his duty, asked her for the 'toll' that had to be paid to 
his master before the body could be set on the funeral pyre and 
burnt- On her expressing her inability to pay, he asked her to sell 
her 'taali' (a neck ornament which a married woman wears, as a 
symbol of virtue and token of married status—the 'mangala 
sootramV). She was surprised at the request, because 
sage Vasishtha once blessed her that her 'taali' would be visi¬ 
ble only to her husband and none else (both the king and the 
queen were in disguise, after their 'sale'). Recognising theceme- 
tary-keeper as her husband, she began to cry. 

For his part, Harischandra also recognised the woman and 
their dead son, and, distressed for a while, later consoled himself 
with the thought that what was predestined must be irrevocably 
gone through end would end only after running its course ("praa- 
rabdham bhogatah nasyet"). 

Then he told Chandramati that he could not be untrue to his 
duty and that she should pray to God for the purpose. She was 
pleased with her spouse's sense of duty and began praying to 
God. 

Later, as Chandramati was going to the house of her em¬ 
ployer to get the needed 'toll', a thief, created and instigated by 
Visvaamitra, put into her lap the jewelled head of the prince of 
the Varanasi kingdom. She was arrested by the king's soldiers, 
insulted, beaten up and taken to the king's court. The king 
then asked the soldiers to take her to Veerabaahu to aet her 
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beheaded by him. Veerabaahu in turn asked his bondsman, 
Harischandra, to cut her head. 

As Harischandra was hesitating to kill his innocent wife, she 
urged him to do his duty, and then prayed to God to make Haris¬ 
chandra her lord and husband in every successive birth of hers. 

Then Harischandra got ready to cut Charidramati's head off. 
As he was raising the sword for that purpose, sage Visvaamitra 
came on the scenel and said : "Stop, Harischandra! Don't kill a 
woman. All that you have to do is to marry my 'daughters' : if 
you do, 1 will give you back your kingdom". 

Harischandra replied : ''Revered sir, this is no time for me to 
listen to you. Keep away !". So saying he flung his sword at his 
wife's neck. But it changed into a garland and adorned Chandra- 
mati's neck. 

Wondering whether his aiming power was gone, Harischandra 
took the weapon again in his hand and declared : "If l am really 
dedicated to truth, if I do not regret losing my kingdom, and if 
for the sake of keeping my word I would not mind seeing my 
whole clan destroyed, then may this woman's head be cut off by 
this blow I" 

As he raised his hand to hit the blow. Lord Visvanaatha, the 
presiding deity of Varanasi, along with His consort, appeared 
before him, and said : "Stop, Harischandra !". Then both Hari¬ 
schandra and Chandramati bowed to the divine couple, who res¬ 
tored to life their son as well as the son of the Varanasi king. 

At last, convinced about Harischandra's scrupulous devotion 
to truth, Visvaamitra said : "Harischandra, all my schemes and 
ruses to see you stray from the path of truthfulness turned 
into fuel for the fire of your dedication to Truth. This is not a 
graveyard: indeed this is a sacred sacrificial altar. This man is not 
Veerabaahu; he is Yama, the Lord of Death. This is not Kaala- 
kausika; he is Saturn. So do not think you became impure by 
serving an outcaste; nor that your queen served a poor Brahmin. 
I have lost arid you have won. I give you back your kingdom- 
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Yournobfe example will shine til! eternity. Forgive me for all the 
distress 1 caused you". 

Then Harischandra told the sage : "Sir, what have I got to do 
with the kingdom ? I have already given it to you, anyway"’ 

Then Lord Visvanaatha spoke to Harischandra thus : "0 

great king, i have not seen a king like you in all the fourteen 
worlds of the universe. Apart from your valour and self-sacrifice, 
your code of conduct and sense of duty are object-lessons even 
to sages. Visvaamitra was merely testing your allegiance to Duty 
and Truth; he really was not after your kingdom. So there is 
nothing wrong about your taking back your kingship. Rule your 
kingdom for a long while. Later you are sure to gain Salvation". 

So saying, the Lord blessed Harischandra, Chandramati and 
Lohitaasya, and disappeared along with His consort. 

Harischandra returned to Ayodhya along with his wife and his 
son, He ruled the kingdom of Kosala as before, and eventually 
attained Liberation. 

Now, dear readers, you must have noticed the strength of 
'Drdha vrata' as practised by Harischandra. The first sword- 
stroke upon his wife resulted in a garland about her neck. The 
next one brought the Lord into his presence—-because he pledged 
his obedience to truth and duty before he raised his hand, and only 
God could have saved Chandramati. 

Indeed, the effect of Drdha Vrata is even superior to the 
powers of the Trinity. 

SIBl : 

This great emperor disregarded his physical entity to such an 
extent as to cut off his own flesh to fulfil his pledge of protection 
to e little pigeon. He was eventually saved because his drdha- 
vratA was of such a nature as to make him immortally invincible. 
One's uncompromising allegiance to Duty will ever protect one. 
Qne's abiding by Truth will always make one realise God, for Truth 
and God are synonymous. 
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Once Emperor Sibi was performing a great secrifice. The 
chief of the gods, Indra, and the god of Fire, Agni, wanted to test 
the emperor's strength of purpose and sense of sacrifice. 

Accordingly, Indra assumed the shape of a vulture, and Agni, 
that of a pigeon. When the vulture started preying on the pigeon, 
the latter flew down where Sibi was, and sought his refuge, 
which was readily granted. 

Then the vulture chides the emperor : "They say you are a 
man of compassion and rectitude. Is it right on your part to 
deny me, who am hungry, my rightful food ? If you still want to 
protect it, you must give me your own flesh, of the same weight 
as that of the pigeon". 

Without hesitation, Sibi cut off from his own body the 
required size of flesh, and, unmindful of the oozing blood, wei¬ 
ghed it against the pigeon placed on the other scale. 

Pleased with the selflessness of Sibi, Indra and Agni revealed 
themselves in their true form, and gave him the benediction that, 
since his courage and forbearance were inimitable, his name and 
fame would last as long as the God of the logos survives on the 
earth. 

LORD BUDDHA: 

This great lord of mercy and compassion was also a man of 
strict vow (drdha vrata). Till he could understand the way to the 
cessation of suffering—Nirvaana—, he vowed to train himself in 
seclusion. His forefathers did uphold the ordinary Dharma of a 
king, but Gautama Buddha was not satisfied with that much. 

He thought his Dharma was not merely to observe the tradi¬ 
tional obligations of a ruler, but also to find out the means to the 
spiritual liberation of his fellow-men. So he took this vow : 

Iha asane 'susyatu me sarlram 

Tvak , asthi, mams am; pralayam cha Qyatu 

Aprapya Bodhim, bahu-kalpa-durlabhtim, 

Na eva dsan&t k&yam at ah chalUyate 
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(Let my body, with its skin, bones and flesh, dry up while 
I am firmly seated here; let a cataclysm take place around me— 
I care not. ! will not stir from this seat unless and until I realise 
the Knowledge, which is hard to find, no matter how many ages 
pass by). 

Verily, only the sword of Knowledge can cut the bonds that 
encircle one through the myriad births of ignorance, and that is 
why Lord Krishna spoke the words of that import in the Gita: 
"aaanga sastrena chhitvaa''. 

The more determined and dedicated you are in your vows, 
,and in translating them into reality, the nearer you are to God arrd 
Self-realisation. 


Om Tat Sat 



ON THE GITA 


It is a matter of constant delight that the study and propaga¬ 
tion of the Gita has been going from strength to strength in each 
succeeding age. 

It is to the great credit of noble-minded Indians who have 
been distributing the Gita text free of cost, and to the broad¬ 
minded citizens of the world who have been translating it into 
their own languages— thus bringing its universal message to 
every nook and corner of the globe, 

At the same time, it must be impressed on every translator 
and every publisher that unless the original text is printed along 
with the translation, the complete result of the scripture's study 
will not be within the reach of the reader. The point is, the 
Gita has a sublimity and sonorousness in its Slokas, which can 
and should be enjoyed even by the readers who do not under¬ 
stand Sanskrit. 

If some publishers think that women, non-Brahmins and 
foreigners are not fit to read the Sanskrit verses, they are 
defeating the very purpose of their publication, because the 
Gita is innately pure (it cannot be sullied by any external 
force) and because it was the Lord's intention that His 
message should be taken to each and every human being—the 
only qualification being a spirit of consecration, devotion, obe¬ 
dience and faith, on the part of the reader. 

Besides, with the aid of the translation, the reader can slowly 
pick up familiarity with the original, and in due course, with dedi¬ 
cated application, can even understand the original, straightaway. 

Listen to what sage Aggstya says (although it is said with 
reference to the Raamaayanam, it applies to all Sanskrit sacred 
books) : 

Samskrtam Rama-charitam parityajya naradhamah 
Pathan bhasantaram krtam mrga-trisna-jalam pibet 
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(The lowly person who reads the story of Raama, through the 
translation of the Sanskrit original in some other language, 
would be trying to drink the water in the mirage). 

Moreover, 

Yah tu Snmskrtikam tyaktvS anyat kartum ilia icchati 
Surupam sva-striyam tyaktva ka$thim icchati arupinim 

(He who leaves the tried and trusted and well-refined, San¬ 
skrit culture, in search of some new-fangled ideas in other langu¬ 
ages, may be likened to a man who deserts his beautiful wife 
and cohabits with a leprose ugly woman). 

[ Here it may be noted that no offence is meant to non-San¬ 
skrit languages. The implication, merely, is: inasmuch as the 
noblest ideas of men have been for all time expressed in Sanskrit 
scriptures (all other scriptures owe to it one way or the other), 
there is no need to go to other sources while the original 
treasure is within one's reach. It is also meant to encourage 
people to study the scriptures in the original, for, however well- 
done a translation is, it can never truly capture the spirit of the 
original ]. 

To continue : 

Sah rajya-sampadam tyaktva narakam gantum icchati 
Sah ydgiyam pa sum tyaktva pitaram hantum icchati 

( The reader of the non-original is one who discards kingly 
treasure for the sake of going to hell; kills one's own father, 
instead of the goat, in a sacrifical rite). 

Yah tu Rtimayanam tyaktva bhdsantaram ilia icchati 
Sah go-kshiram vihaya a hi gardabhl k shir am icchati 

( The man who ignores the original Raamaayana in order to 
read a translation is like one who avidly prefers donkey's milk to 
the cow's). 



Amrtasya sctfah tyaktva vlsam pdtum iha icchati 
Sah devatvam parity ajy a pis achat v am abhicchati 

( Such a man deserts the lake of nectar to drink poison else¬ 
where; and seeks the Devil, leaving God behind). 

The foregoing four verses were spoken by Lord Shiva to His 
consort Paarvati in "Umaa Samhitaa". 

The rainwater, as it drops from the clouds, is pure, but 
when it reaches the ground it is contaminated with the earthly 
impurities. Similarly, the original work's merit is often lost 
in its contact with the translator's mind. 

And then, when the German and the American scholars are 
reading the Gita in the original, is it not India's misfortune that 
her own scholars should neglect the Sanskrit version and take to 
imperfect translations ? 

Above ali, the most reprehensible fact in the self-given 
authority of the diehards who arrogate to themselves the forbidd¬ 
ing of the Gita study to certain classes of people and to women. 

Actually, the Lord Himself enjoins on every true devotee of 
His to teach His word to all like-minded people : 

Yah idam paramam guhyam Mat-bhakte$u abhidctsyati 
Bhaktim May i par am krtva Mam eva esyati asamsayah 

(That devotee of mine who passes on this supreme mystic 
message of mine to all other devotees is certain to attain to a sta¬ 
tus equal to mine). 

Since knowing God is to become God (Brahma veda Brahma 
eva bhavati), the Lord promises His own status to every sincere 
devotee of His who propagates his word, and in the following 
verse says there is none dearer to Him, at all times, than the one 
who preaches His message to the world of His devotees ; 

Na cha tasmat manu$ye?u kaichit Me priyakrt-tamah 
Bhavita na cha tasmat anyah priya-tarah bhavati 
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As for the qualification of the reader, let the Lord Himself 
speak out : 

Mam hi, Pdrtha, vyapdiritya ye api syuh papa-yonayah 
Striyah Vais yah tathd Sudrah te api vanti par am gatim 

(As long as the devotees take refuge in Me, no matter whe¬ 
ther they are sinners or women or merchants or labourers, all of 
them can attain Salvation). 

And let us not forget that this dialogue between God (Krish¬ 
na) and Man (Arjuna) was conveyed to Dhritaraashira by a 
,Soota' (Sanjaya is a non-Braahmin). 

As for the women : 

How can the people, who have to undergo the effects of past 
births, obtain the non-dual devotion to God? How can they be 
freed from their sins ? How can they gain Salvation ? 

All these questions were put to Lord Vishnu by Bhoodevee 
(Mother Earth). 

To her, who is a woman, and to all humanity, the Lord 
promised Deliverance if they study the Gita. He made no 
exceptions. 

Mother earth asks: 

Bhagavan, Paramesdna! Bhaktih avyabhicharini 
Prarabdham bhujyamdnasya katham bhavati He Prabho 1 

(0 Lord God, how can the people who go through their des¬ 
tiny receive unadulterated devotion ?) 

Lord Vishnu replies that no predestined ills accrue to the 
regular student of the Gita ; 

Prdrabdham bhujyamdnah api Gi td-abhydsa-ratah sadd 
Sail muktah sah sukhi loke karamand na upalipyate 


OM TAT SAT 



RISHYAAD! NYAASAKkAMAH 
(Gesticulatory Prelude-Prayers) 

Rsih chhandah adhidaivam cha dhyayet mantrasya sattame 
Yah tu, Gdrgi, japet mantram tat eva hi phalam 

(0 Gaargi, only that recitation or study of the sacred books 
will be fruitful which starts with due manual postures comme¬ 
morating the seer-authors, the corresponding metre of the verses 
and their respective presiding deities), 

Bhavet viryavati vidya Guru-vaktra-samudbhava 
Anyatha phala-hina syat nirvirya api atUdahkhadQ. 

(If one learns from the direct teaching of the preceptor, then 
his education is complete. Otherwise self-taught study becomes 
not only fruitless but also painful). 

Every charmed prayer (Mantra) has six incidental and influe¬ 
ntial facets or branches : the sage who composed it; the metre 
in which it is written ; the deity to which it is dedicated; its 
transcendent source ; its immanent power; and its causative 
root or keynote. 

But in every form of chanting, certain exceptions can be 
made in observing all these six facets. The most essential among 
them are the 'seer', the 'metre' and the 'deity 1 . Even these can 
be dispensed with in the highest stage of transcendent meditation 
or in the silent 'japa' (inward prayer) utterance. 

In the case of the specially charmed letter-meditation or 
source-letter-chanting ("beeja-akshara"), there is no need for a 
rigid "rishyaadi nyaasakrama". 

In any case, perfect devotion and true knowledge are their 
own reward. People who have these twin qualities love all man- 
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kind like themselves, and therefore they can relate divinity to 
their humanity without any other external contributing factor. 

However, as a general rule, it is wise to follow the instruc¬ 
tions supplied at the beginning of sacred books like the Gita, as 
regards the procedure of its recitation—with due obeisance paid 
at the outset to the sage, the metre, the particular significance of 
some select passages, and the various deities the prayers are 
connected with. Thus the special 'charm' with which a hymn is 
associated remains intact, thereby proving its beneficial effect to 
the individual devotee. 


It has also to be remembered that it is safer not to do certain 
ritual deeds than to do them without proper understanding of their 
observance. Especially, the man who recites a prayer or studies 
a sacred book, with a special mundane aim, has to take every care 
to follow the rules suggested by the sages. Otherwise, he would 
not only fail in his attempt but even find himself harmfully affe¬ 
cted by the misutilised power of the 'mantra'. 

The preceding instructions were given to Gaargi by sage 
Yaajnavalkya in the book, "Siva Samhitaa". 

There are certain things we cannot experience directly but 
which, all the same, have an indirect effect on our acts and 
thoughts. When we set about great deeds, some evil forces in 
Nature try to cause obstructions. Mythology is full of the tales 
of even gods in heaven interfering with the penance of men. 
Even today we see how the devotees and the pilgrims suffer more 
than ordinary mortals : the reason is that their devotion and 
their purpose in making the pilgrimage are on the one hand tested 
by God, and, on the other, influenced harmfully by the devilish 
forces in the cosmos. 

That is why the sages were of the opinion that the study of 
sacred books or the performance of sacred acts will go unchecked, 
if certain forms of prayerful gestures are made before they are 
undertaken. 
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Mantra has a life of its own, and the preceptor who passes 
it on to the disciple enjoins on the latter certain disciplines which 
have to be strictly observed. 

We learn, as follows, from the book, "Mantra Ratna Man- 
jooshaa". 


S ant ah dant ah kullnah cha vinitah suddha-ve$avan 
S uddha-acharah suprasiddhah suchih dakshah su-buddhimdn 
%'srami dhydna-ni$thah cha mantra-tantra-vichakshanah 
Nigraha-anugrahe saktah Guruh iti abhidhiyate 

(He is called a Teacher who has internal self-control; external 
self-restraint; noble lineage; disciplined temperament; spotlessly 
clean raiment; pure character; great fame; probity; determination; 
apt wisdom; strict allegiance to his order of life; ample familiarity 
with the esoteric and the mystic significance of the hymns and 
the charms; and the ability to ward off evil and reward good). 

Santah vinitah suddha-atma sraddh&vdn dharana-kshamah 
Samarthah cha kulinah cha prajhah sat-charitah dhani 
Evam adi gunaih yuktah &l$yah bhavati t na any at ha 
Gnruta si?yatd va api tayoh vatsara-vdsatah 

(The student is one who should be : peaceful, obedient pure, 
dedicated, able to retain what is memorised, capable of under¬ 
standing what is taught, well-born, intelligent, well-behaved and 
wealthy. Both the teacher and the student should live together 
for one year in order to judge each other's worth). 

All this is being said in response to the queries about the 
significance of the 'nyaasa-krama' found in the introductory 
prayers of the sacred books like the Gita. 

For instance, in the Bhagavad Gita we read : 

"Om asya Sree Bhagavat-Geetaa-saastra mahaa-mantrasya 
Sree Veda-Vyaasah Bhagavaan rishih". 

(Vyaasa is the sage who composed this great work of mighty 
power). 
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Although it is Lord Krishna who preached the message, the 
author who wrote the dialogue between Krishna and Arjuna was 
sage Vyaasa, and that is the reason he is prayed to at the outset 

The term 'rishi' is not applied merely to the ascetics. It was 
in olden times used to connote a man of transcendent knowledge. 
Just as one gets a doctorate by submitting an original thesis or 
dissertation to the university, so also can one gain the title of 
'rishi' by means of extra-sensory knowledge. 

Urdhva-retah tapasi ugrah niyata-asi cha samyaml 

S' a pa-anugrahayoh saktah satya-sandhah bhavet r$ih 

(The sage is one whose procreative instinct is sublimated 
into world-renouncing celibacy, who is engaged in severe penance, 
who eats only to keep the body intact, who is self-controlled, 
who is capable of cursing or blessing, and who is devoted to 
Truth). 

We must also note that a 'rishi' was not always 'born' but 
'made'. Vaalmeeki, Visvaamitra, Janaka, Satyakaama, et al* 
among men; and Maitreyee, Gaargee, Sulabhaa, Visvavaaraa 
and others, among women, have striven, through personal effort 
to attain the ascetic status. 

“Anus tup chhandah (kvachit liana chhandamsi) : 

The metre is generally 'anushtup' (32 letters for the full verse 
of two lines of 16 letters each; divided into four lines, for the 
sake of convenience, each line has 8 letters, though). Some 
verses are, however, here and there, composed in different 
metres. 

The 'anushtup' is the most popular in Sanskrit verse, and 
can be recited harmoniously even by readers who have little 
mastery over Sanskrit 

“Srtkrsna Paramalma devata” : 

The presiding deity of the scripture is the Supreme Lord, 
Krishna. It is essential to remember Lord Krishna mentally when 
reciting each verse. 
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"Asochy&n anvasochah, iti bijam". 

The 'beejam' is the source-verse, like the seed of a tree. 
The real instruction of the Lord starts with these words. And 
they also form the central theme of the Gita, in that Arjuna was 
lamenting over the people who should not be wotried about : the 
idea being, the soul of man is immortal, which in never dead ; 
even from the bodily standpoint, there is no cause for regret, 
because the unliberated dead person again takes birth in another 
form. 

Tne verses that precede this one merely describe the battle¬ 
ground and tiie sorrow of Arjuna, both of which are only matters 
of incidental but not essential interest 

'' Sarva-dhann&n parity ajya Mam chain saranam vraja, 
iti 'Saktih " : 

( The power of the text is revealed through the words which 
enjoin on the devotee the need to take refuge in the Lord, 
leaving aside all the mundane worries). 

indeed the force of the Gita is revealed in this verse which 
promises Salvation to all those who seek refuge in God, with 
unquestioning faith. 

“Aham tvd sarva-pdpebhyah mokshayisyami md suchah , 
iti kMakam” ; 

( ! will absolve you of all sins—is the keynote). 

God assures the devotee 'not to worry'. This assurance is 
found throughout the Gita; that is why it is called the keynote. 
Besides, it is also the secret of God's grace-which is obtained 
by utter devotion (bhakti) and self-surrender (prapatti) of man to 
God. 

All the great commentators on the Gita attach special 
importance to this Sloka, and consider it as the end of the 
essential teaching. 
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To Ramanuja, this verse has even further importance, because 
it emphasises the two most important aspects of his creed, 
Bhakti and Prapatti. 

The aforesaid six facets are to be recited in this manner : 

The right hand must be placed on the head when uttering 
'Rishi' (sage); on the forehead, when uttering, 'Chhandas' (metre); 
on the heart, when uttering, 'Devataa' (presiding) deity); on the 
right lung, when uttering, 'Beejam' (seed or source); on the left 
lung, when uttering, 'Sakti' (force or power); and on the navel, 
when uttering 'Keelakam' (secret or keynote). 

Usually, the 'mantra's have these six 'anga's or limbs. 

“Mat-chittah sarvci-durgani Mat-prasadat tarisvasi. iti Kara- 
cham " ; (By concentrating your mind on Me, you will cross 
over all the worldly barriers, through my Grace). 

Like the armour that protects the warrior in battle, the devo¬ 
tion to god is the armour that saves man during his battles against 
the ills of worldly life. 

Apart from the ordinary devotees, the ascetics who live in 
the forest are protected from the wild beasts on the outside, and 
from the evil thoughts in the mind, by uttering the 'mantra'. 

Kiritinam gadinam chakra-hustam, iti A strain" : 

(Imagining the Lord, with His crown, mace and 'Sudarsana- 
disc, is the invincible weapon). 

If the preceding one- the armour- indirectly protects the 
devotee, this one directly enables him to ward off the evil spirits 
that come in the way of his quest for Truth and God-realisation. 

‘‘Anadi-madhya-antam ananta-viryam iti Dhyanam ': 

(The Meditation should be upon the Absolute—which has 
neither beginning nor middle nor end, and which is infinitely 
Omnipotent). 
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During meditation, this thought on the infinite power and 
grace of God enables the devotee to reflect similar qualities in 
his heart. 

The last of the manual postures is "Digbandha", which 
literally means 'the snutting up of all the corners of the earth, 
the heaven and the nether world'. This is, however, implied 
in the gestures already mentioned. That is, the warding off of the 
evil spirits is the central idea in all these bodily gesticulations. 

Indeed, no power on earth can harm the devotee in whose 
heart is enshrined the ideal of truth, which is the aim of all scrip¬ 
tural study, godly devotion and good works. 

Satyam dharmah tapah yogah, satyam Brahma Sanatanam 
Satyam yajnah para proktah sarvam satye pratisthitam 

(Every eternal value of life is enshrined in Truth : Truth is 
righteousness, penance, communion, the immortal God, the 
sacrificial offering, and the Ultimate Reality). 

The verses in full, the 'charmed' lines of which were already 
quoted and translated, may be referred to in the Gita : 


"Asochyan ..." 

11-11 

"Sana dharman ..." 

XV111-66 

“Aham tva..." 


" Mat-chittah../' 

XVill-53 

“Kjritinam ..." 

XI—17 

" Anadimadhyantam../' 

XI—19 


OM TAT SAT 



PUROVRIDDHI 
( Future Progress ) 

Tney who seek future well-being must not forget their debt 
to the past achievements of their forefathers. 

It is not mere gratitude that should prompt us to pay our 
homage to tne past, but our one sense of what is right. We 
expect our posterity to remember and maintain the good we do ; 
likewise, we should not be unmindful of what we owe to the 
generations that went before us. 

One must accept this fact as gospel truth. 

Let us now analyse this from various viewpoints. 

1. Generally speaking, ingratitude is expressed in the form 
of forgetfulness of the help rendered to one by others when one 
was in a helpless state. Tne present precept—-which concerns 
itself with the recognition of the past heritage as a worthy and 
unforgettable bequest—enjoins on such people the need to be 
alive to their moral obligation to their past as well as present 
benefactors. 

If people are of an ungrateful temperament, some impartial 
friends they run into might ask them whether they were unaware 
of what they owe to their benefactors. 

There are some poor people who join good and great men in 
order to take part in the nobie activities of the latter. But once 
they are accepted by their betters, they forget their former humble 
state. This is also undesirable. 

The most common feature of self-forgetfulness and lack of 
humility is found among the "newly rich"—those people who gra¬ 
duate from rags to riches seldom care for their own kith and kin, 
and look down upon their poor relations. 
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And then there are the lowly people who by a stroke of good 
luck achieve a high position in life. Then they put on airs and 
are discourteous to their inferiors. This is also a form of ingrati¬ 
tude. 

These people must not lose sight of the fact that some past 
good deed had brought about the present good fortune. If they 
do, their negligence would be tantamount to a sinful act, and soon 
they would lose their good fortune. 

Moreover, one must display the qualities befitting one's station 
in life: a weii-placed official should behave with becoming dig¬ 
nity and grace ; a saint should exude peacefulness and truthful¬ 
ness. In such a positive sense one may forget one's past pride or 
sinfulness. This forgetfulness is different from the previous kind, 
which is born of pride and vanity. In this case the non-remembra¬ 
nce of the past is like the rejoicing in the new leaves, and the non¬ 
regret over the fallen leaves, of a tree. 

2. The second point to be noted is constant self-awareness. 
This is a positive attitude to progress. This happy trait keeps 
reminding us that we must not rest till we reach the chosen goal 
of self-realisation. 

This also enables us to do the necessary introspection, con¬ 
cerning our present : Are we true to our apportioned duties? 
Are we as dedicated to our new station in life as when we entered 
it ? Are we as firm in our resolve to realise God as we were 
when we started the search for truth ? Has our mind strayed from 
its dedication to truth and self-sacrifice and renunciation ? Has 
our tongue started leading us away from frugality in diet ? 

If indeed such were the case, this self-search could create in 
us that repentance in thought word and deed which is its proper 
antidote. 

A/lore dangerous than the weakness in the matter of one's 
diet is the association with one's former place of residence and 
with the thoughts that govern that old habitation. When one 
leaves a place wherein one had spent an unhappy, passion-bound 
life, one must never go back to it—even in one s thoughts. 

13 
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The person leading a detached life, in meditation, should keep 
his thoughts in uninterrupted succession on God, like the unche¬ 
cked flow of oil. 

If one finds oneself lax in doing one's appointed duty, one can 
cure oneself through fasting and prayer. Regulation of breath 
(Praanaayaama) would also be beneficial. 

And when one finds one's mind wavering, the best remedy is 
doing penance or taking up a course of deep meditation or per¬ 
forming a vrata' (a ceremonial vow). 

The really good people never desert their natural goodness. 
They never fear the loss of their lives; their only worry—which is 
but a matter of their humble foresight and precaution—is about 
the loss of their determined vows. Verily the sanctity of the holy 
men and women may be likened to the heat of fire, the light of 
Sun and the wetness of water—that is, that is their second nature. 

Life on the physical plane is mortal. The good men see 
others die, and know that sooner or later they too must pass away. 
But they never let their self-awareness and self-knowledge die, 
because that amounts to a sinful suicide. 

As long as faith, virtue and devotion guide us none can harm 
us. The things that must be sacrificed at the altar of self-sear¬ 
ching are lassitude and fickle-mindedness, which cause us 
distress, 


Na saukhyQt labhate puiiyam, hdya-klesdt avdpyate 
Manthanena yatha kshirdt navanltam prajdyate 

(Virtue cannot be obtained by indulging one's body in out¬ 
ward comforts; it can be attained only by putting the body to 
hard work or by crushing its vain impulses—just as butter is 
obtained by churning milk), 

Mardanat ikshu-dand&ndm rasah yadvat prajdyate 
Tadvat sarira-dandena maha-dharmah prajdyate 
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(Like the juice that comes from the crushing of the sugar¬ 
cane, a great sense of duty emerges from the rigorous training and 
disciplining of the body). 

Verily, the nectar of self-knowledge can be extracted from the 
milky ocean of the heart, only if it is churned with the mighty 
pillar of pure intellect to which is tied the rope of meditation. 

Satyena labhyah tapasa hi esah ~Ktma, 

Samyak jnanena brahmacharyena nityam 
Ant ah* sari re jyotih-mayah hi hibhrah, 

Yam pasyanti y at ayah kshina-dosah 

(The pure, resplendent indwelling Absolute can be seen with 
the soul's eye of those sinless seers who constantly seek God, 
through truth, penance, true knowledge and uncompromising 
celibacy). 

The word 'nityam'—constantly—has to be particularly noted; 
in view of the pronouncements of the false prophets who main¬ 
tain that the mentioned virtues are not needed after the attainment 
of knowledge. 

Tila-madhye yatha tailam kshira-madhye yatha ghrtam 
Pu$pa-madhye yatha gandhah phala-madhye yatha rasah 
Ktistha-agnivat prakaseta aka'se vayuvat charet 

(This Soul shines like oil in the oilseed, butter in the milk, 
perfume in the flower, juice in the fruit, fire in the fuel and air in 
the sky). 

Just as the essence of a thing is not separate from its con¬ 
taining form, so is not the soulful activity of the man who realises 
the Universal Soul distinct from the Supreme Self. 

The brain is composed of myriad neurons of which only a few 
are always active. If all of the good qualities a man is capable 
of acquiring are active he can be the equal of God. So, just as one 
must activate one's grey cells by constant intellectual effort, so 
too should one ever remain in active meditation on, and service 
of, God- 
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Carelessness is undesirable in any activity—physical or spiri¬ 
tual. Listen to what 'Yoga Vaasishtham' says: 

Simanam sarva-duhkhanam apadam kosam uttamam 
Bijam samsara-vrkshanam prajna-mandyam vivarjayet 

(Dullness of intellect—which is the same as inactivity or 
lassitude-is the perimeter of all sorrows, the treasury of dangers 
or conflicts, and the seed of the tree of the 'cycle of life and 
death'—'samsaaara'. Hence one must always try to conquer it). 

It was to awaken the dormant living cells that our ancients 
devised the Yoga Saastra. In this science 'praanaayaama' is the 
most prominent feature. It must be practised only after one is 
initiated by a capable preceptor. One can also vivify one's latent 
intellect by means of penance, non-dualistic devotion and regular 
meditation. 

One can experience this supreme felicity here and now. Just 
try 'praanaayaama'for three months, and see how much of an 
improved person you will be. It is advisable to dwell in the 
right atmosphere and to eat the proper food, concurrently. But 
all the great advantages of Yogic practice become null and void, 
if simultaneously the self-awareness in one's essential divinity is 
absent 

In this context it is worth remembering the tales of our fore¬ 
fathers. The example of Kuchela comes to mind first. Even after 
he obtained all the material possessions by the grace of God, he 
did not relinquish his old austere practices. 

But King Nahusha, when he gained the seat of Indra, the lord 
of the gods, forgot his former charitable ways and wise conduct. 
So he was cursed by the heavenly sages to drop down on to the 
earth in the shape of a serpent. 

Today we see people in high places losing their powers very 
soon after gaining them, because they are unmindful of the 
humble effort that went into the making of their success. Same 
is the case with the heads of religious institutions ; they lose their 
following, once they kick away their roots. 
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Unforgetful self-awareness is the price you have to pay to 
enjoy the spiritual favours of the five divine 'maidens', Salvation, 
Detachment Knowledge, Communion and Liberation. 

Just as the princess of a great empire chooses a heroic and 
mighty prince, whose valour is matchless, so also would the 
goddess of Bliss choose the man of unyielding spiritual courage 
and moral power. Once you keep yourself in constant god- 
mindedness, everything comes to you of its own accord. Like 
the sweet smell that arises from the rose or the jasmine, needing 
no effort on the part of the flower, your own strength of character 
and metaphysical valour bring you universal and eternal fame— 
unsought by you. 

3. The two views just described belong to the external 
region of the spiritual kingdom. This does not mean that they are 
non-essential. If you want to realise the power of your soul, you 
need physical strength and good health to keep your mind away 
from distracting physical pains. 

Now then, let us learn about the internal self-realisation, which 
is the supreme goal of all spiritual endeavour. To find the pure 
water, you have to remove the moss that covers it. Similarly, you 
have to uncover the veil of ignorance that hides your soul, which 
is really one with the Universal Soul. The joy that one gains 
from such a realisation cannot be described in words. 

So let us know the truth of the Soul or Self or Spirit. 

Tat etat satyam, yatha sudiptat pavakat visphulingah 
Sahasrasah prabhavante sarupah, tath& Aksharat vividhah, 
Somya, bhdvah prajayante , tatra cha eva apiyanti 

(Just as thousands of similar sparks arise from the well-lit 
fire, so do the various names and forms of an essentially similar 
nature come out of the Eternal Self and again merge in it), says 
the Mundaka Upanishat. 

Here we have to note that, although the sparks themselves do 
not cause a fire, they are themselves the offshoots of fire. Like- 
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wise, even though man cannot create things like God, the creature 
in him partakes of the creative energy of God. The real wisdom 
is to learn this subtle difference in unison : from the physical 
point of view man is different from God, but from the spiritual 
angle he is one with God. 

This view is clarified in the Gita : 

Kshet raj flam cha api Mam yiddhi sarva-kshetre$u, bharata 
Kshetra-Kshetrajnayoh jfianam yat, tat jildnain mat can 

Mama 

(Arjuna, learn the supreme truth : I am the knowing Creator 
immanent in all the manifest fields of creation. He who knows 
the physical difference between, and the spiritual unity of, the 
creative field-knower and the created field, possesses the true 
knowledge of God and Man). 

The Lord further makes it clear that man is only a part of the 
essence of God : "Mama eva amsah jeeva-loke jeeva-bhootah 
sanaatanah" (The physical fragment of my outward immance 
forms part of the living cell in the created world, the living 
organism, in its transcendent aspect, and is as eternal as its 
creative source). 

Just as a prince, whose father, the king, is dead, and whose 
empire is maladministered by the regent or the interim govern¬ 
ment, would set right matters, once he comes of age and takes 
control of the kingdom, so also does a man pass through the 
phase of ignorance, when he is unaware of his true nature, and 
achieves his spiritual powers as soon as he learns the truth about 
himself. 

The scriptures handed down by our sages contain what are 
called "aapta vaakya''s, meaning wise counsels given by them 
for the benefit of furure generations. Essentially, they teach the 
unknowing man that his real self is not the perishing body, with 
its attendant ills but the eternal self, by realising which he can 
be as eternally happy as the blissful Universal Self, 
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This 'Self' or 'Aatmaa' is the absolute creative principle and 
It has no'gender'. It is sometimes referred to as 'Purusha', not 
in the sense of a 'man' but as the indwelling spirit—the dweller 
in the eight-faceted 'city' of the subtle body : 

Vak-adi-pancha, sravana-adi-pancha 
Prana-adi-pancha, abhra-mukhani-pancha, 

Buddhi-adi Avidya api cha kSma-karmanl, 

Puri-a?takam Sukshma-sariram ahuh 

(The five active sense organs; the five cognitive sense 
organs; the five vita! breaths: the five elemental functions; 
Intellect; Nescience; desire; and action-these constitute the 
'town' of the subtle body). 

When man receives the knowledge of this Atman, his evolu¬ 
tion into a higher nature follows. Then the purpose of the scrip¬ 
tural dictum that the individual human's entity is part and parcel 
of the universal godhead becomes well served. 

Like the tiny seed that grows into a huge tree, the little 
knowledge about the indwelling spirit grows into the true know¬ 
ledge of the individual's identity with the Supreme Self. Since 
this Supreme Reality is the most perfect concept (we all know 
that we are imperfect; but our imperfection can be established 
only in relation to a Perfect Existence; and that Perfect Existence 
is God) of man, the imperfect man, through this supramental 
awareness of Perfection—poornatvaat Purushah : God is so known 
because of His Fullness or Perfection— himself becomes perfec¬ 
ted in that godly self-awareness. 

Since the scripture—Veda—wishes us so supremely well, it is 
traditionally known as 'Veda Maataa' (the benevolent scriptural 
Mother). 

Thus man is by nature a free soul. In order to regain this 
original beatitude of his, he has to overcome his self-imposed 
ignorance. This self-conquest can be made by pursuing these 
five policies : 1. Constant search for God 2. Knowing the true 

nature of Atman 3. Keeping one's thoughts—'heart' — always 



104 


pure 4. Maintaining strict celibacy (even a householder is consi¬ 
dered to be a 'celibate'/ if he cohabits with his partner, with the 
sole aim of procreation—only during the period when the wife is 
likely to conceive,) 5. Sticking to a regular frugal diet (habit). 

Just as a tree cannot grow fully, if any one of the five 
elements does not help its growth, so also does a man fail to 
reach his ultimate goal if any one of these policies is not duly 
observed. 

If one does not take full advantage of the present human 
birth by gaining this-knowledge, one will have to undergo the 
painful process of many more rebirths. On the other hand, If one 
makes the best use of one's intellectual and spiritual self-aware¬ 
ness, one has the right and privilege to enjoy the unsurpassable 
bliss of God : 

Jnandah Brahma iti vyajGnat 
Jnandat hi eva khalu imani bhutani jGy ante 
. J nandena jatani jivanti 
Jnandam prayanti abhisamnhanti , iti 


(One must know that the quintessense of blissful happiness 
is God, for, from this blissful godly entity comes the creation of 
the living creatures, their sustenance, their departure and final 
merger—in God), says the Taittireeya Upanishat 

Saa eshaa Bhaargavee Vaarunee vidyaa par am e vyoman pratis- 
thitaa. Yah evam veda pratitisthati Annavaan annaadah bhavati 
Mahaan bhavati prajayaa pasubhih Brahma-varchasena Mahaan 
keertyaa. 

(He who learns this knowledge about the eternal dwelling in 
the supreme sky, as taught to Bhrigu by his father Varuna, would 
himself become well-established in that Supreme Spirit—besides 
becoming one who enjoys, and offers others, food; a famous 
person possessing plenty of children and cattle; and a scholar 
shining with divine brilliance), says the same Upanishat 
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Hence we see that people who are dedicated to self-knowled¬ 
ge enjoy both worldly and otherworldly happiness or bliss. If one 
could not experience happiness here and now, one would not 
believe in happiness in another world. So the ancients have 
demonstrated that the supreme joy of self-knowledge is a direct, 
immediate experience—even while one is alive. The Upanishat's 
"atra Brahma samasnute" and the Gita's "Iha eva taih jitah 
sargah" promise that God-realisation is experienced in this very 
existence, as soon as the rebirth-causing desires are extinguished 
in the mind and heart of the seeker after Truth. 

Thus we also see that Salvation is not a 'post-dated cheque* 
like the attainment of Heaven through sacrificial rites, but an ever¬ 
present and ever-available unending enjoyment of bliss right now. 

And this eternal bliss is best achieved through devotion 
(knowledge gives spontaneous realisation, but it is not within the 
easy reach of every seeker : selfless action and non-dual devo¬ 
tion are comparatively easier means to Liberation). 

Na ayam Atm a pravachanena labhyah 
Na medhaya na bahuna 'Srutena 
Yam eva e?ah vrnute tena labhyah 
Tasya esah AtmQ vivrnute tanum svam 

(This Absolute is not realised through mere scriptural study of 
retentive memorising power or by varied learning, but It reveals 
Itself automatically to one who approaches it for its own sake). 

From this famous verse, appearing in both Mundaka and Katha 
Upanishats, it is quite clear that what matters is not much reading 
or literacy but sincere, severe, selfless, single-minded will 
to realise one's higher self by the sublimation of one's lower self 
into the Supreme Self-awareness or the indentity with the 
Universal Self. 

Lord Krishna says similarly : 

Na Aham Vedaih na tapasa na danena na cha ij'yayS 
S’akyah evam-vidhah dr as turn, drstavdn asi Mam yathQ 
Bhaktya tu ananyayQ kakyah Aham evam-vidhah , Arjuna l 
JHtitum drastum cha tattvena prave§tum cha, Parantapa ! 


14 



106 


(0 Arjuna, this cosmic tranfiguration of Mine, which you have 
just witnessed, cannot be seen by the powers obtained through 
scriptural studies or penances or sacrificial rites : only through 
monistic devotion could one know Me, see Me, and spiritually 
become one with Me). 

Bhartrihari depicts this non-dualistic devotion thus : 

Sphurat sphara jyotsnd dhavalita tale kva api puline, 

Sukha- dsin&h sdnta-dhvanisu rajani$u dyu-saritah 

Bhava-dbhoga-udvignaah “Siva, Siva !" iti uchcha 

vachasah , 

Kada yasydmah antargata-bahula-bdshpa-akula das dm? 

( Oh when would we attain to that supreme state of internal 
joy, which results from the washing away of the mental worries 
by the tears of repentant happiness, and in which we could peace¬ 
fully be seated on the white sandy banks of the sacred Gangaa, 
during the quiet nights brightened by the moonlight, chanting aloud 
the name or Lord Shiva, in our rapturous self-surrender to God I). 

He adds : 

Kim Vedaih Smrtibhih Purana-pathanaih Sastraih maha- 

vistaraih, 

Svarga-grama-kuti-nivtisa-phaladaih karma-kriya - 

vibhramaih 

Mukti-ekam bhava-duhkha-bhdra-rachana-vidhvamsa - 

Icdla-analam, 

Sva-Ktmd-dnanda-pada-pravesa-kalanam se$aih 

vanik-vrttibhih ? 

( Of what avail are the give-and-take, commerce-like prac¬ 
tices, which the scriptures, the codified books, the epics and the 
various classics preach, and which are performed by those who 
seek, by means of selfish acts, the heavenly status, or the county- 
residence, or the hermitage-life ? 

0 mind, concentrate solely on that blissful state of Self¬ 
knowing joy which destroys, fire-like, the garbage collected by 
the sorrowful preoccupations with 'samsaara' !). 
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Which is to say, the meditation on God is the only everlasting 
cause of perfect happiness. 

4. We now consider the highest view of spiritual uplift. 

When we reach this goal we find that what we have hitherto 
learnt is of a generalised nature. 

In this form of supreme self-awareness we are fully attuned 
to the understanding of the Upanishadic words : "Sat eva. 
So my a, idam agre asait, Ekam eva advitiyam“ (Dear boy, know 
that at first only the Pure Existence, the One without a second, 
the Supreme Self, existed by Itself). 

The pure, eternal, primordial Existence remains ever single 
and self-same, even Mhen it appears, in association with the 
cosmic Nature, in many names and forms—like the single sun 
which seems to have a myriad shapes when reflected in a myriad 
lakes. 

The ornaments made of gold are not fundamentally different 
from gold. So also are not men basically different from God. 
Again and again the reader has to be reminded of this eternal 
truth, because that is the only important thing in man's search for 
everlasting peace and joy. 

From the point of view of evolution, it would appear that the 
jewels evolve out of gold But from the angle of true knowledge— 
the 'vivarta vaada', which makes out that the individual who 
superimposes his bodily joys and griefs on his immortal soul is like 
the man who mistakes the rope in the darkness fora snake, and 
which at the same time enables the individual, throug hself-know- 
ledge, to realise his oneness with the Absolute, in the same manners 
as the light that makes the mistaken man see the rope for what 
it really, is-, 'gold' alone is real and the jewellery is merely 
'apparent' (when melted the jewels become the original mass 
of gold; so also does man become one with God when his 
physical self-identity is merged in his spiritual unity with God). 

This truth has been explained through the 'Mahaavaakyam' in 
Chhaandogya Upanisnat," Tattvam asi" (That thou art—meaning. 
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you the individual self are one with the Universal Existence-SAT- 
when you realise that the 'Soul' is common to you both), with 
nine different examples to illustrate the same eternal truth. 

To study and understand ‘this eternal verity, each and 
every individual (without distinction of sex or caste or creed), 
who has earned the merit of 'saadhana chatushtaya sampatti' (the 
four means that qualify one to self-knowledge : ability to distin¬ 
guish between what is eternal and what is transient; detachment 
from the worldly as well as the otherworldly pleasure; the six 
facets of self-restraint; and the wish to be liberated from the cycle 
of birth, life, death and rebirth), has the right—just as every one 
has the right to bask in the light of the sun, to take a walk in 
the delightful moonlight, and to breathe God's fresh air, all 
of which are the common property of all creation. 

This foregoing point is the ultimate meaning of the assertion 
with which this article-started—that none who wants future 
progress should forget his or her past heritage. 

Agnau Apat ghrtam sarvam agnih eva bhavet yatha 

Viditam viditam vedyam Samvit eva bhavet tat ha 

( Like the clarified butter, poured into fire, becoming part of 
the fire, the knower of the Knowable Self gradually becomes one 
with the Known Seif). 

Karpurah dipa-samsargat dlpah eva bhavet yatha 

Vedya-vedana-samsargat Samvit eva bhavet tatha 

(Just as the camphor lighted by a flame becomes the flame 
itself, so also does the knowing of the Knowable Self make the 
knower one with the Known Self). 

Samviditam samviditam Samvit-maya eva bhavet sam- 

vedyam 

Agnan Ahitam ahitam agni-mayam kim na jay ate kastham 

(Even as the piece of wood which is consigned to the flames 
becomes a flaming thing, the one who contemplates on God 
gradually becomes one with that contemplated Object). 
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Na aham Brahma id sankalpat sudrdh&t badhyate manah 
Sarvam Brahma id sankalpat sudrdhat muchyate manah 

(The mind becomes enslaved to the senses by the strong 
feeling that the individual self is not the same as the universal 
Seif, whereas the strong feeling that the phenomena! self is one 
with the noumenal Self frees it from sensual shackles). 

Sankalpah paramah bandhah tu ansakalpah vimnktatil 
Sankalpam samvijitya, antari yat y&thG icchasi tatha kuru 

(The wish to indulge the senses is the greatest bondage, and 
the freedom from such a wish, the highest Liberation. So, leaving 
aside the wish for sensual indulgence, do as you please, in 
enjoying the pleasures of knowing the inner Self). 

The foregoing verses are from Yoga Vaasishtham, the teach¬ 
ing of Vaishtha to Raama (the final expression "yathaa icchasi 
tathaa kuru" is the same as that we find at the end of Krishna's 
teaching to Arjuna in the Gita : the idea is, as long as one 
identifies oneself with one's bodily functions, or is unduly con¬ 
cerned about one's wordly attachments or personal relatibns, one 
has to be instructed about his duty, by the Guru; but once the 
teaching is finished, and is well understood by the pupil, the 
latter is free to act as he pleases—needless to add, a person who 
has learnt what is right and what is wrong does not act wrongly 
even if he is asked to act as he pleases). 

Now let me quote from Sankaraacharya's book, "Aparoksha- 
anubhooti" (direct experience of the Soul) : 

Sarpatvena yatha rajju rajatatvena suktika 
Vinirnita vimu dhena dehatvena tatha Xtmata 

(As the rope and the pearl oyster are respectively mistaken 
for the snake and the silver, so is the body mistaken for the 
soul by the fool). 

Ghatatvena yatha prithvt patatvena eva tantavah 
Vinirnita vimu dhena dehatvena tatha Atmata 
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(Just as the clay is determined as the pot, and the thread as 
the cloth, so is the body as the soul, by the ignoramus). 

The pot is made of clay : though its form is different, in the 
shape of the pot, its basic content remains clay. Likewise, man, 
whose name and form differ from the God that is their Source, 
still remains one with the Sou! or God in his original reality, 

Naratvena yathd sthanah, jalatvena marlchika 

Vinirnitd vimudhena dehatvena tathd Jtmata 

(In the same manner as the cut tree-trunk is mistaken for a 
man __f ro m a distance, in darkness— or a mirage for water, so is 
the soul confused with the body by the moron). 

2tmanam satatam janan kalam naya, Mahamate ! 

Prarabdham akhilam bhunjan na udvegam kartuni arhasi 

(0 wise man, spend your time in constant awareness of your 
immortal Soul. Accept with good grace your predestined duty or 
the predetermined workings of fate for what they are, and do not 
be disturbed by them). 

Kanakam kuruialatvena, tarangatvena vai jalam 

Vinirnita vimudhena dehatvena tatha Atmatd 

(As the gold is neglected in the observation of the ear-ring, 
and as the water is overlooked in observing the wave, so is the 
soul lost sight of by the unwise man, while identifying himself 
with his body). 

Bhavitam tlvra-vegena yat vastu nischaya-atmana 

Puman tat hi bhavet sighram jheyam bhramara-kitavat 

,(Just as the insect that turns into a bee gradually, in the 
''Bhramara-keeta Nyaaya", so will the individual self be able to 
achieve non-dual communion with the Supreme Self by constant 
meditation and dedicated determination to achieve self-knowledge: 
that is, the uninterrupted concentration on the divine object will 
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enable the concentrating subject to accomplish Identity with that 
God-Object). 

In this manner, each and every practitioner of Yoga and seeker 
after Truth must train himself or herself towards God-realisation, 
with the thankful and dutiful awareness of his or her divine legacy 
and with the dedication and determination and devotion to be 
united with his or her real Self. 

Om Tat Sat 

Lokaah Samastaah Sukhinah Bhavantu ! 



BRAHMA JNAANAMU 
(Knowledge of God) 


Om namah Gurubhyah Guru-padukGbhyah, 

Namah parebhyah parci-paditkebhyah 
1 charya-siddhesvara-pddukabhyah, 

Namah astu Lakshmi-pati-pQduk&bhvah 

(AUM I Salutations to the Teachers and their footwear; * 
to the rest of the wise men and their footwear; to the footwear 
of the Preceptor and of the Realised Soul ; and to the footwear of 
Lord Vishnu !). 

There is a popular misconception that the people who are 
engaged in God-realisation are idlers and parasites. This happens 
only in the minds of those who have not realised the significance 
of the sacred books and the need for right guidance from saintly 
men and women. 

Down from Lord Krishna to the modern saints, the great pre¬ 
ceptors have impressed on the minds of the seekers of true happi¬ 
ness the need to learn from the sages who have renounced their 
worldly attachments. 

It is true that some of the modern Sadhus (ascetics) lead the 
life of roguish beggars rather than that of sincere mendicants. 
By their evil habits, like using drugs or smoking, they bring into 
disrepute the whole institution of asceticism. 

But does any human institution escape the stigma of human 
folly among some of the people who manage it ? Does anyone 
cut off any diseased part of the body, while the rest of it is hale ? 


* 'Footwear' is a literal translation, which has the figurative concept of 
denoting the saluter's humble reverence for the dust of the feet of the 
saluted one. 
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The saints and sages and seers are the conscience of huma¬ 
nity. But for them, the laymen would be lost in mutual rivalry or 
mutual bickerings. By their precept and practice, the ascetics 
show the greater purpose of life to the laity, thereby setting 
before them a noble ideal to be pursued. And by inculcating in 
the masses the truths about divine judgement and godly, existence 
the ascetics make them aware of the later retribution they have 
to face, even though they somehow escape the mudane legal 
authorities, 

Above all, since the water in the gutter and the drainage is 
dirty, is it wise to consider all water to be dirty ? Is it not wise 
to think of the better variety of the monks and nuns as the sacred 
rivers like Gangaa and Godaavaree, and to ignore the charlatans 
among them as the sewage ? 

We have also to take into consideration the fact that unem¬ 
ployment is at the root of the whole trouble. When even famiiial 
parasitism does not help the unemployed individual, he takes to 
social parasitism. Especially in a country where the saffron robe 
is highly regarded, the garb offers an easy way out of his predica¬ 
ment to the unscrupulous jobless man. This is a problem that the 
government alone can solve, by founding beggar homes . and by 
passing laws against workless mendicants who misuse their insti¬ 
tution of 'Sannyaasa' or prove themselves to be criminals in sain¬ 
tly raiment. 

As for the real ascetics, no society can do without them. Like 
the sacred rivers which offer limitless water for irrigation and for 
quenching the thnst of the living creatures, these sages offer pri¬ 
celess advice and moral support to the people at large. The men 
in trouble—both rich and poor have worldly troubles of their own 
—can go and find solace on a visit to the holy men. 

The wide world, and India in particular, has been from time 
immemorial blessed with great seers who have been helping the 
God in man conquer the beast in him. 

Indeed, the country without holy men is comparable to a 
desert or a burial-ground. 

15 
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There are some people who entertain un honest doubt—if 
the wise men renounce the world, who will take care of the worl¬ 
dly affairs? These honest doubters must be told that if some of 
the wise people do not renounce the world, there is the danger of 
the intelligent men exploiting the less intelligent people or of their 
indulging in mutual cutthroat competition. 

The holy men serve the purpose of showing the efficacy of 
sacrifice and detachment in the administration of justice and fair 
play in the body politic. 

During the struggle for India's independence the same sort of 
doubt arose : if the good people desert their homes for the sake 
of the battle for freedom, who will take care of their families and 
dependants ?. 

As it turned out, the sacrifices of true patriots have not been 
in vain: the country has been progressively prospering since 
Independence, and the heirs of the politicians join in enjoying the 
nation's prosperity. Similarly, the sacrifice and the renunciation 
of the saints have been keeping aflame the torch of the nation's 
spiritual and intellectual integrity in such a way as to make India 
the spiritual home of an ever-increasing number of seekers after 
Truth all over the world. 

While the sacrifices made in the cause of political freedom 
serve only a temporary purpose, those made for spiritual liberation 
have an everlasting effect. 

Just as the job you get depends on the educational or techni¬ 
cal qualification you have, so too does the spiritual emancipation 
of yours depend on the spiritual effort you put in. 

in the process of spiritual evolution, there are two paths * 
Yoga Maarga, the way of austere practices ; Jnaana Maarga] 
the way of wisdom. 

The way of Yoga comprises that of selfless Action, and the 
way of Jnaana, that of non-dual Devotion. The way of Medita¬ 
tion is also a part of the way of Wisdom, which is practicable only 
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to those who have already achieved mental equilibrium, self-res¬ 
traint and a sense of detachment. For the others, penance and 
other yogic practices needed for sensual self-control are unavoi¬ 
dable. 

The way of Yoga has eight steps : Forbearance ; Observa¬ 
nce ; Posture; Regulation of Breath: Abstraction; Concen¬ 
tration ; Contemplation ; Trance—popularly known as "Ashta- 
anga-Yoga" (Yama, Niyama, Aasana, Praanaayaama, Pratyaa- 
haara, Dhaarana, Dhyaana, Samaadhi). 

The way of Jnaana also has eight facets : Subha-iccha (Pious 
wish) ; Vichaarana (Inquiry); Tanu-maanasa (Body-Mind 
communion) ; Sattva-aapatti (Acquisition of the gentle, noble 
mode of character); Asamsakti (Detachment); Padaartha-abhaa- 
vana (Non-ma erialism) ; Tureeya (Immanence) : Tureeya-ateeta 
(Transcendence). 

In the Yogic steps, the first four are said to be external, and 
the other internal. Similarly, in the Jnaana facets, the first four 
are exterior, and the other, interior. In the first three facets, the 
external sensations seem to be real to the seeker; the fourth one 
is the middle sensation, neither outward nor inward. Even if one 
gets to the st^ge up to this 'Sattva-aapatti', unless there is strict 
regular awaieness and practice, one is likely to lose all the good that 
one had been able to achieve till then. In the final three facets there 
is no sensual remembrance at all, and one who reaches up to the 
fifth stage has no danger of losing what he till then accomplis¬ 
hed. 


Having learnt the nature of the problem facing the monks and 
the nuns, and that of the state of true knowledge, we have now 
to address ourselves to the task of the dispelling of the wrong 
notion that the world-recouncers are mere idlers. 

Since 'Sravanam' (hearing) is the first step on the path of 
self-knowledge, all those people who are interested in the way of 
renunciation must broadcast to the whole world that only the 
knowledge of God (Brahma jnaanam) can ensure perfect bliss to 
mankind. 
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Let us declare at the top of our voice that ail other acqui¬ 
sitions and achievements contribute to mere partial or transitory 
joy. 


Then let us renounce lassitude, as eagerly as we have renou¬ 
nced the mundane attachments. So also should we bid farewell 
to sensual pleasures. We must learn ail that should be learnt for 
self-emancipation The learning should be the well-defined and 
well-refined Education, as the expression "Samskrita Vidyaa" 
denotes. 

Everything we learn must be accompanied by practical good 
deeds. For the realised souls no external deed is needed, no 
doubt, but still tney must continue to work in detachment for the 
benefit of the ignorant, suffering humanity. 

No penance or ritual equals the efficacy of meditation and 
concentration on God : 

Vede$u yajnesu tapassu cha eva, 

D fines u yat punya-phcilam pradi$tam 
At yeti tat sarvam idam viditvfi, 

Yogi par am sthfinam upaiti cha Jdyam 

(The Yogi, who learns and experiences the truth about the 
ways of Action, Liberation and otherworldly Ascension, attains to 
the status of the transcendent, supreme, primordial Self, and his 
achievement surpasses the benefits derived by others from the 
scriptures, the sacrificial rites, the penances and the almsgiving), 
says Lord Krishna. 

Sage Manu asseverates : 


Vfiri-anna-go-mQhi-vfisah-tila-kfinchana-sarpi§ani 
Sarvesfim eva dfinanfim Jnana-dfinam vidi$yate 


(More than the charitable giving of water or food or cow o*" 
land or clothes or oilseeds or gold or clarified butter, the offering 
of Knowledge is beneficial). 
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Tne important thing is that knowledge which enables one to 
realise that the fluctuations of life do not affect the soul of man. 
Since this internal awareness makes man really happy/ unlike the 
other results one gets from his various good deeds, it is said to 
surpass tne benefits of the best of externa! actions. 

Sn&tam tena samasta-tlrtha-nlchaye dattam maht-manda 

Jam , 

Viprebhyah pitf-devcitah sura-ganah sarve api santarpitah 

JaptQh mantra-sahasra-kotih amuna taptam cha tlvram 

tapah, 

Yasya Brahma-vl char arte kshanamapi prdpnoti sthairyam 

manah 

(The peace of mind one gets from one moment of supramen- 
tal God-realisation excels all the good effects of the dips in the 
holy rivers, of the charitable ceding of lands to the scholars, of 
the ceremonial oblations to the forefathers and the demi-gods, of 
the chanting of a million cnarmed hymns, and of the severest 
penance), says Yoga Vaasishtham. 

To those of us who turn to the rich men and other influential 
people for favours, I appeal that they rejoice in the supreme wea¬ 
lth of God-realisation that is in their power rather than seek worl¬ 
dly gains. The begging religious mendicant is no better than a 
street-beggar. The Sannyaasms who seek the patronage of poli¬ 
ticians and business-men have naturally lost the goodwill of the 
populace—not to speak of that of those politicians and business¬ 
men. The greed of our ascetics has brought into disrepute the 
very function of God-realisation, in the sense that idleness is 
popularly attached to the practice of renunciation and to the belief 
in God. 

Most of all, the ascetics must practise what they preach con¬ 
cerning the restraint of senses. Unless and until you yourselves 
control your sensual impulses which some of you indulge in sec¬ 
recy, you have no right to live in a hermitage—not to speak of your 
having no right to teach the means of right living to the people at 
large. 
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Never forget the fact that you are heirs to a noble lineage of 
great seers and savants. If you are active in the pursuit and the 
propagation of God-realisation, that is the busiest and best thing a 
man can ever do, none can then accuse you of idleness. 

Of course, we cannot deny the partial truth of the popular 
feeling that the monks and the nuns (Sannyaasins and Sannyaasi- 
nis) have taken to a life of ease and comfort, and have become 
parasites. At the same time, we must correct the opinion that 
such people are real renouncers of the world. They are just wol¬ 
ves in sheep's clothing. 

The real renouncers are always active in pursuing the know¬ 
ledge that saves them and enables them to save others. 

Besides, during the period of learning and practising the 
Yogic way of life, the parctitioner cannot be expected to do active 
social work, any more than can you expect a man to become a 
Collector or a Doctor or an Engineer without undergoing the 
necessary training—during which period that person cannot do 
any altruistic work, either. 

One can cure the ills of 'Samsaara' which one’has been accu¬ 
mulating through several past births, only through severe training 
and austere practices. And once the seeker equips himself with 
God-awareness he is not only the happiest man in the world but 
also the best man qualified to make other men happy. 

In the mudane world, the highest official has someone or 
other superior to him or he has to fear retirement and dismissal— 
whereas, the person who realises God is the equal of God, and 
thus there is none superior to him. 

And the healthiest or strongest man cannot claim the happi¬ 
ness similar to that of the man who realised his Soul, for the 
disease of 'Samsaara' still bothers the physically strong man 
( until he is spiritually strong also). 

It is only because God-realisation offers the greatest ever¬ 
lasting happiness that kings and scholars and otherwise wel- 
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placed people in the world have all along been forsaking the 
pomp and power of their worldly possessions in search of solitude 
and silence and sanctity in the atmoshere of an Ashram or in the 
secluded mountains and forests. 

One may seem to be engaged in idleness while one is still a 
novice. But just as you cannot enjoy the fruits of a tree unless 
you sow the seed and nourish the plant so too can you not 
expect to save yourself and others without appropriate training 
and practised self-discipline. 

At the same time, we have to note that the novice in the 
field of God-learning has an advantage over the others. The 
mundane education offers power and riches only after its success¬ 
ful completion. The religious training has the power of pleasing 
and rewarding the sincere and dedicated disciple even during the 
course of his initial training. Of course, the dangers also are 
greater in the world of religious teaching and learning. The 
person who strays away from his chosen path of renunciation has 
to pay a greater penalty in future births than an ordinary mortal. 

That is why the Yogic practices should preferably be attemp¬ 
ted in a secluded, serene atmosphere, away from the tempta¬ 
tions of the world. 

Now then, let us judge whether the renouncers of the world 
are idling away their time or living in self-identity with God (in 
the awareness of SO'HAM-—He, or God, is I). 

Unlikesomeof the present Sannyaasins who are after fame and 
riches, deceiving the world through their false appearances, the 
sages of yore had been uniformly guided by the noble wish to 
hand down their wisdom and knowledge to their posterity. Their 
idea in establishing the sacred institutions like the 'Matha's is to 
enable their disciples to carry on their message till eternity. The 
property which these institutions acquired through charity from 
good devotees is only for meeting their elementary needs of food, 
clothing and shelter. Unless a great religious teacher is finan¬ 
cially free, he cannot devote his time to the preaching of God's 
word. 
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(The property of the Mathas is for the preservation of Yoga, 
not for the enjoyment of 'Shoga' (luxury), for the difference 
between Yoga and Bhoga is that between light and darkness. 
Just as a mouse would not seek the company of a cat, so also 
does not Salvation seek the society of a man of luxury. Detach¬ 
ment is nectar, and attachment is poison—to the seeker after 
Truth. 

One way of judging a nation's spiritual as well as material 
wealth is to learn how selfless its great and wise men are. India 
had a rich past, not only in the field of philosophy but also in the 
realm of science, if it has now lost some of its ancient glory it is 
because the present and recent generations of wise men have 
been more selfish than those of an Jent times. Still, we have no 
need to worry. 

We now see the material prosperity of the nations which try 
to exploit the poor nations through their military might. These 
nations cannot claim the epithet 'big' or 'great' unless they 
renounce their belief m might and do what ss right. India has an 
eternal heritage, which in spite of its temporary self-forgetfulness, 
is the best qualified to lead the world in matters of religion and 
philosophy. 

No matter how great a nation is in its material possessions, 
it cannot achieve a sense of stability and peace without an equally 
rich religion and philosophy—the upholders and exponents of 
which are the true renouncers of the world, the Sannyaasins and 
the Sannyaasinis. 

So let us awake from our sleep of ignorance and negligence. 
Let us be alive to our age-old responsibility of spiritualising the 
world. 

There are some foolish people who say that it is undesirable 
to help sinners. Just as the sick need the physician, so too the 
sinner needs the help of the good people. If the liberal-minded 
people do not help the cause of the uplift of the poor, it will be a 
sad day for the nation. The hospitals, the schools and the inns, 
which the noble rich have built, are a testament to the virtue of 
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helping the poor and the needy, among whom there may be 
sinners (who are more sinned against than sinning : the fact that 
sin and stealth are motivated by poverty, more often than not, is 
incontrovertible). 

Both the laymen and the Yogic practitioners need to read the 
books that help self-improvement and self-realisation. The 
Gita is the best among such books, because it has wise words to 
suit all sorts of people, especially the people who think that 
renunciation and asceiticism are better than real work and social 
activity. 

One is qualified to be an ascetic only when one has done 
one's duty by the world. 

When Arjuna was harbouring the false notion that his fight¬ 
ing against his own kith and kin was sinful, and, accordingly, was 
thinking of taking to the life of a lay mendicant, Krishna had to 
tell him that only by doing his destined duty would he be qualified 
to the life of renunciation. Action without seeking reward was 
preached in conjunction with renunciation of the fruits of works. 
The final message of taking refuge in the Lord, leaving aside all 
works, does not mean leading a life of helpless laziness but of 
active service to the Lord, unencumbered by the concern about 
the result of the action. The Lord also made it clear that although 
He had no need to work, he was still engaged in some activity or 
other—just to set a good example to mankind. 

The Upanishadic exhortation, " Uttifthata , jdgrata. prQpya 
varan nibodhata !" (Arise, awake and learn the truth from the wise 
men, clearly rouses men from the sleep of ignorant worklessness). 

Now let us get back to the Gita and listen to what the Lord 
told Arjuna who was submerged in thoughtless sorrow and had 
put down his weapons with the intention of renouncing his 
destined duty. 

Kutah tv d kasmalam idam visame samupasthitam ? 

Andrya-justam asvargyam akirti-karam, Arjuna ? 


16 



122 


(Wherefrom has this stained idea entered your head at this 
critical juncture ? indeed, Arjuna, this ignoble, unedifying and 
infamous thought does not become you). 

Klaibyam ma sma gamah, Partha, na etat tvayl 

upapadyate 

Kshudram hrdaya-daurbalyam tyaktva, utti$tha, Parantapa! 

(Don't be eunuch-like : that does not suit you. Cast off 
this unmanly faintheartedness, and get up like the hero you are). 

The term 'klaibyam' (the quality of a hermaphrodite) has 
been suggestively used, because he or she who does not do his 
or her apportioned duty is an insult to his or her real sex. 

And so the Lord proceeds to inform Arjuna about the real 
entity of man—which is not the physical body, at the 
thought of hurting which Arjuna was mistakenly demoralised : 

Na enam chhindanti sastrani na enam dahati pdvakah 

Na cha enam kledayanll apah na s os ay at i marutah 

(Arjuna, our real self is the Atman — which cannot be cut 
by weapons, burnt by fire, soaked wet by water, or dried by 
wind). 

Acchedyah ay am adahyah ayam akeldyah asosyah eva cha 

Nityah sarva-gatah sth&hnuh achalah ayam sandtanah 

(Indeed this Atman is uncleavable; nor can it be burnt or 
made wet or dried — because it is constant, omnipresent, firm- 
rooted, immovable and eternal). 

The repetition is to make further clear what has already been 

stated-that man's real self is part of the indestructible 

Universal Self. 

It has also to be understood by the repetition that it is not 
enough to hear the instruction; what has been heard has to be 
thought over once again and then meditated upon. Arjuna was 
under the wrong impression that his real entity was his physical 



123 


self. To correct such ideas is the role of religion and philosophy. 
In fact it is the perennial philosophy dealing with a deathless 
Atman that brings home to man the truth of his own deathless 
soul, thereby contributing to his unending joy. 

Iti te jfianam dkhyatam guhyat guhya-taram Maya 

Vimrsya etat a'se$ena yathd icchasi tathd kuru 

(Thus has been imparted to thee, Arjuna, by Me this esoteric 
knowledge which forms the integral part of all mystic wisdom. 
Think over this knowledge, and, keeping it always in mind, now 
you are free to act as you think fit). 

Kachchit etam brut am, Partka, tvaya ekagrena chetasd? 

Kachchit ajnanasammohah pranastah te, Dhanamjaya? 

(Well, Arjuna, I hope you heard all that I told you with your 
mind fixed on my words. I am sure the delusion which you were 
suffering from, on account of ignorance, is now gone). 

Then Arjuna answers : 

Na?tah mohah smrtih labdha Tvat-prasadat, may a , 

Achyuta ! 

Sthitah asmi gcita-sandehah ,* karisye vachanam Tava 

(My illusion is dispelled; I have regained my composure, 
thanks to Thy wise counsel. I am free from all doubts, and 
I will now do Thy bidding). 

In the preceding verse the duty that should be enjoined on 
the pupil has been well defined. The function of the philosopher 
and his philosophy is to drive away the self-defeating delusion of 
man and to create in him the self-confidence that makes for self¬ 
emancipation. 

Now let us turn our attention to what sage Vasishtha taught 
to his divine disciple, Rama. The dialogue appears in the book, 
Yoga Vasishtham, which is next only to the Bhagavad Gita 
\n importance. This book has six chapters, comprising 32,0QQ 
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slokas. it is composed by sage Vaalmeeki * at the behest of 
Brahma. Apart from its metaphysical teaching, herein we find 
the stories of king Janaka, saint Suka, sage Naarada and other 
realised souls. We have also the story of the noble lady, Choo- 
daalaa, who attained salvation while still alive. Aside from the 
stories of humans and divine beings, here we find the tales of 
Nandikeswara, the sage who took the form of a bull, and of 
Kaakabhusa, another sage who assumed the shape of a crow. 

The chief message of this sacred book is that, through conse¬ 
cration and devotion, every living creature — without any exce¬ 
ption regarding sex or caste — is fit to attain Liberation. 

The narration of the book follows almost the same pattern as 
that of the Gita. Here begins the woe of Raanna, 

Kumarasya visQlaksham pandutam mukham adade 
Paka-phulla-dalam iuklam salimalam iva ambujam 

(Raama's face was pale with grief, like the white lotus which 
had its honey fully sucked out by a bee). 

Krsa-angah, chintaya yuktah , khedi, parama-durman ah 
Na uvacha kasyachit kinchit-lipi-karma~arpita-upamah 

(Emaciated, filled with worry, sorrowful and ill-tempered, 
Raama speaks not a word to any one, like the dumb picture on 
a wall). 


Ka te, Putra, ghana chinta ? iti evam Ramam punah-punah 
Apricchat snigdhaya ; vachana eva akathayat asya sah 

(On being again and again asked gently by his father, Dasa- 
ratha, about what was so much bothering him, Raama made no 
reply). 


Tat ah Das ar at hah raja Ramah kim khedavan iti 
Apricchat sarva-karyajnam Vasi$ tham padatam varam 


•Some authorities ascribe the authorship to sags Viswaamitra 
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(Then Dasaratha turned to sage Vasishtha, the all knowing 
orator and scholar, to inform him about what was worrying 
Raama). 


Iti uktah chintayitva sah Vasistha-munind nrpah 

Asti atra kdranam, Sriman, md, Rdjan, duhkham astu te 

(Thus asked, Vasishtha, considering the situation carefully, 
told the king that there was some valid reason behind Raama's 
worry, but that the king had no reason to grieve on that account), 

Deha-yastim imam, Dev a, dhdrayantah ime vayam 
Khinnam khede parimldna-tanau Rdme sute tava 

(It is but natural that we too should be sorrowfully bearing 
the burden of this body, seeing the grief-stricken, emaciated 
figure of Raama). 


Vastra-pdna-asana-dddna-pardjTimukhatayd tayd 
Parivrdt-dharminam, Bhupa , sah, anuydti tapasvindm 


(Like a fasting and all-renouncing sage, sitting in long medi¬ 
tation, Raama is showing indifference to his clothing, drink, 
and food). 


Ekah eva vasan dese jana-hunye, Janes vara, 

Na hasati ekaya buddhya na gdyati na rodati 

(Sitting all alone in a secluded spot, and immersed in sombre 
thought, Raama neither laughs nor laments nor sings—as 
he would in company). 


Baddha-padma-Qsanah sunya-manah-vdma-kara-sthale 
Kapola-talam ad hay a, kevalam pariti$thati 


(Seated firmly in the lotus-posture, with his 
thought, and placing his left palm on his cheek, 
an unmoving picture of grief). 


mind empty of 
Raama sits like 


Pratyaham krsatam eti pratyaham ydti pdndut&m 
Viragam pratyaham ydti karat-antah iva drumah 
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(Like a tree in autumn, Raama everyday grows weaker, paler 
and more world-weary). 

Anuyatau tatha eva etau, Rajan, S atrughna-Lakshmanau 
Tadriau eva tasya eva pratibimbau iva sthitau 

(Like the reflection in the mirror, both Lakshmana and 
Satrughna, who love Raama like themselves, are also getting as 
weak as Raama). 

Ipata-matra-hrdyepu ma bhogesu manah krthah 
Iti parsva-gatam bhavyam anuiasti suhrt-janam 

(Raama, in his dejected mood, advises his good friends 
nearby not to take interest in the transitory joys of mundane fife). 

Ritam ayuh anayasa-pada-prQpti vivarjitaih 
Chestitaihiti kakalyaa bhuyah-bhuyah pragayati 

(Raama repeatedly cautions his friends gently, not to while 
away their time in efforts that do not lead to Salvation). 

Iti soke s am ay at am sakhd-prasara—kdlinim 
Apattam alam uddhartum samudetu daya-parah 

(Thus the sorrowful state of your son is growing worse in 
all directions. So please try to uplift him from this predica¬ 
ment, with mercy). 

We have to conclude from the detachment of Raama that his 
attitude, provided it did not interfere with his duties as a prince, 
is the right one for the accomplishment of Liberation. 

Both Arjuna and Raama expressed the right philosophy at 
the wrong moment in their life. They are Kshatriyas who have 
the responsibility to fight injustice and to uphold the rule of Law. 

But their renunciation as such cannot be faulted, because 
it is only such a detached state of mind that spontaneously leads 
one to Salvation. 
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Thus we learn from Bhagavad Gita as well as Vasishtha Gite 
that the princes also are capable of the sort of renunciation that 
the sages preach and practise for the emancipation of all 
mankind. 

Let it not be misunderstood that the life of renunciation is 
idle or useless. !t is only a question of where and how and 
when one should pursue this ultimate goal. 



MANASTATTVAMU 

(Mentality) 

Of all the things man has to learn about, the most difficul 
one is to understand the state of the mind. 

The reason is that it is the mind that understands everything 
to understand the understanding mind is a bit of a problem. It i: 
not quite enough to realise that there is a superior Intellect o 
Soul that actuates the mental workings. Such a realisation is 
possible and practicable only to the select few who have gone 
beyond the state of mind and into the unitary consciousness o - 
the Soul, without any sense or thought of duality. 

This is the final mystery which can be compared to the two- 
party system in politics. One of them only can be the ruling 
party. This party in power never tries to justify the views of the 
other one. Likewise, the mind which motivates all action cannot 
be understood as something which does what it does not like. 

As noted, this instruction goes beyond the mental plane. If 
one wants to reach this supramental level one has to subjugate 
one's mental activity completely. In order to achieve this subju¬ 
gation of the mind, the 'smells' (tendencies) remembered and 
accumulated from a myriad past births have to be driven away. 
These past tendencies go by the name of "samskaaras", born of 
Nescience, and their practical actions bind man to 'Samsaara'. 
And by conquering the practical acts as well as the mental moti¬ 
vations that go before them, one can at last qualify oneself to 
understand one's true self—which self-realisation is the same as 
God-realisation that results in Salvation. 

But of course, there is no absolute need to conquer the mind 
while learning all other studies in;the world. At the same time, 
in the pursuit of God-realisation, mental purity is absolutely essen¬ 
tial ; from mental purity to mental conquest is an easy step. 
However, very few can enter the state of 'mindlessness', even 
after achieving some sort of mental rectitude by good luck. 


1 OQ 
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There is no compulsion to study the scriptures, arty more 
than is it possible to compel one to reach the supramental state 
of pure consciousness. 

However, there is no gainsaying the fact that though self- 
knowledge cannot be taught from outside nor can it be gained 
through the most sophisticated material knowledge, the cleansing 
of the mind is a prerequisite to a happy life, and that such a 
cleansing is possible only through what we earlier described as 
'Saadhana chatushtaya'. After equipping oneself with these four 
means of self-knowledge, and getting an inward glimpse of one's 
supreme identity with the Absolute, one has nothing more to 
learn : 


Yada te moha-kalilam buddhih vyatitarisyati 
Tada ganta asi nirvedam srotavyasya trutasya cha 

(When, as a result of constant Yogic practice, your delusion 
is driven out by your knowledge, there is nothing left for you to 

learn or to be concerned about what you already learnt-for you 

will have then gained the detachment that is the essence of Libe¬ 
ration), says Lord Krishna to Arjuna. 

The Skanda Upanishat adds : 

Na nijam nijavat bh&ti aniahkarana-jrmbhanat 
Antahkarana-na&ena samvit-m&tra-sthitah Harih 

(Because of the superimposition of the unrefined Intellect, 
one's real nature does not become apparent; but, when the false 
superimposition of the body on the soul is destroyed, the realiser 
knows that he is really one with the Absolute). 

Verily those people whose senses are attached to the external 
sensations can never realise the true Self, as the Maitreyi Upani¬ 
shat puts it: 

'Sabda-sparsa-mayQh ye drthah anarthtth iva te sthit&h 
Ye$&m saktah tu btiutQtma na smaret cha param padam 


17 
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(The pleasures that are attached to the senses are indeed ens¬ 
laving ones, and as long as one is dedicated to their enjoyment 
one cannot glimpse into the nature of Ultimate Reality). 

Therefore the same scripture advises : 

Tapasa prapyate sattvam sattvat samprapyate manah 
Manas a prapyate. hi Itma hi ItmSpattya nivartate 

(By means of penance the sensuous intellect is refined ; by 
means of the refined intellect the mind is well-established ; by 
means of the well-disposed mind comes the realisation of the 
Soul; by means of soulful knowledge, all the worries of 'sam- 
saara' are gone). 

If we carefully examine the workings of the mind we find 
that it functions in accordance with the three modes — Sattva, 
Rajas and Tamas. 

Each person acts according to his modal nature and thinks 
what he or she does is right To find out the truth about what is 
universally right, it is possible only to someone who gets beyond 
the limitations of the Guna-traya' (the noble, the mediocre and 
the dull qualities). 

That is why the seeker after Truth is asked to approach a 
Teacher who realises the Ultimate Reality and who is capable of 
guiding the pupil gradually beyond the confines of the three 
'modes'. The Chhaandogya Upanishat accordingly says : 
Aachaaryavaan Purushah veda." Even the warrior Arjuna was 
asked by Krishna to become one who is unshackled by the three 
modes (nistraigunyah). 

Later the Lord clarifies : 

Sattva-anurupa sarvasya Sraddha bhavati, Bharata, 
SraddhG-mayah ayam purusah yah yat-iraddhah sah eva sah 

(Each man behaves in conformity with his inherited modal 
nature; and his characteristic faith also depends on this inheri¬ 
tance). 
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To the man who wears coloured glasses, the whole world 
looks coloured. Same is the case with the temperamental mode 
of a man : he judges others by his own standards. Only a rea¬ 
lised soul can judge the world impartially. 

Sage Dattaatreya maintains in his Avadhoota Geetaa : 

/ svara-anugrahat eva pumsam Advaita-vasana 
MaM-bhaya-paritranat vitranftm npajayate 

(Only by earning the grace of God, and, through that God's 
grace, can one obtain the glimpse into the monistic reality of the 
identity of the individual and the universal Selves—which know¬ 
ledge enables one to be completely freed from the most fearsome 
worries of 'samsaara'). 

This is the reason why again and again the wise men impress 
on us the need to cultivate self-control, to free the mind from 
sensual attachments, and to gain that supreme knowledge which 
earns us God's grace, and, eventually, Liberation. For all this, 
the first step is to purify the mind from its modal 'smells' 
(tendencies). 

You can't ask a man who has taken a purgative ' overnight to 
sit tight and not to go to the toilet the next morning. Unfortu¬ 
nately today most of the modern preachers are teaching Salva¬ 
tion without properly preparing the men for that supreme goal. 

Therefore what we today need, to elevate the study of self- 
knowledge to its proper position, is a band of men and women 
who are mentally and physically pure, who are inspired by the 
spirit of self-sacrifice, who do not place unwise inaction above 
wise action, and who are familiar with at least the rudiments of 
religious truth and truthful religion. 

It does not quite matter even if the seekers after Truth lacks 
formal education, for what is most important is a sense of con¬ 
secrated devotion. 
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Metaphysical quest and social service can go together. The 
men and the women who choose the path of renunciation have 
the main task of enlightening the rest of humanity on the real and 
eternal aim of life, no doubt, but whenever the need arises, and 
they have the leisure, they must be prepared to do active work 
for the good of the mundane world as well. 

The Way of Renunciation 
(Nivritti Margamu) 

Hitherto we noticed how even the monks and the nuns can 
'make the best of both worlds'—not in the selfish sense of the 
hypocrite but in that of a socially responsible ascetic. 

However, we cannot stop there, if the true knowledge of 
God and man, in their fundamental unity, has to be gained. 

The select few have the duty to transcend the way of Action 
in order to qualify themselves for the transcendent self-realisa¬ 
tion which results only from complete cessation of all wordly 
activity. 

After purifying his mind through Yogic practice and by the 
performance of good works, the wise man realises that he is by 
nature not the insensate physical body but the integral part of the 
spiritual Absolute. Then comes the realisation that, like the 
original cotton which is white but which appears vari-coloured 
only by its being put to the external colouring process, he is 
originally one with the free, true, eternal Self, but that, because 
of the superimposition of the bodily functions and feelings on 
that pure, uncontaminated and 'uncoloured Self', he subjects 
himself to all kinds of distress. 

Like the egg, which at first looks inconscient, but when 
hatched puts on wings and becomes a bird, so also does the man 
who in his ignorance thinks he is part of insconscient matter, 
when blessed with the grace of God, earns the true knowledge of 
God. 


In this process of renunciation, the realisation of the mutua¬ 
lity between cause and effect, between the source of creation 
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and the nature of the creature, is blissfully evident. To remove 
the veil of Nescience, which is at the root of man's ignorance 
and sorrow, there is nothing like the knowledge that comes 
from the renunciation of the bondange to Action. 

Lord Krishna says : 

Na hi Jnanena sad rtf am pavitram iha vidyate 

Tat svayam Yoga-samsiddhah kalena Atmarti vindati 

(There is nothing as sacredly effective as true knowledge in 
this world. This knowledge can eventually be gained by one 
who prepares himself for it through regular Yogic practice). 

'Yoga' means 'communion'. It is not mere physical exercise - 
When the body is fit, the mind can concentrate on the soul 
which is common to all humanity as well as to all divinity. The 
term 'Yoga-sam-siddah', therefore, is applied to one who is ready 
through the contemplation on the communion between man 
and God, to receive the true knowledge which comes gradually 
by way of meditation and self-realisation. 

So even when the seekers of knowledge are engaged in 
their wordly duties, ultimately they have the responsibility of 
realising their union with the supreme Spirit—a realisation that 
results only from renunciation. 

Sage Vasishtha informs Raama : 

Swa~samvit yatna-samrodhat yatha chetah prasamyati 
Na tathd, Anga, tapah-tirtha-vidyd-yajna-kriya-ganaih 

(Raama, the mind-control is better achieved through the 
arrest of mental wanderings by means of self-realising meditation 
than through the various external processes of penance, pil¬ 
grimage, study and performance of sacrificial rites). 

A sick man cannot and does not want to do the daily duties, 
but when he gradually regains his health he goes about his 
former activities duly. Similarly, the seeker after Truth, when he 
is cured of the preoccupation with 'samsaara' through devotion 
and detachment, finds the power to control his mind and to 
commune with the soul. 
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The book, "Aatma Bodha" (Self-knowledge or self-teaching) 
teaches thus : 

Emm nirantara-krta "Brahma eva asmi , iti vasana 
Harati Avidya-vikshepan roganiva rasayanam 

(The constant meditation on the eternal truth, "I am God'", 
drives away the evil effects of primal Ignorance, even as the good 
medicine cures the disease). 

Evam Jtmd aranau dhyana-mathane satatam krte 
Udita avagati-jv&la sarva-ajnana-indhanam dahet 

(As the sustained rubbing of one piece of firewood against 
another produces fire, and eventually burns out the wood, so 
does the fire of the frictional soul-meditation burn away the fuel 
of ignorance). 

Even though the materia! effect seems to differ from the 
causal source, the knowledge of the unitary cause dispels the 
faulty awareness of the difference. 

Ignorance hides knowledge but does not destroy it. On the 
other hand, knowledge destroys ignorance. 

Yatha-edhamsi samiddhah agnih bhasmasat kurnte, Arjuna 
Jn&na-agnih sarva-karmani bhasmasat kurute tatha 

(Just as a well-lit fire burns away the firewood, so too does 
the fire of knowledge burn up all actions. O Arjuna!), says 
Krishna. 

When we talk of 'actions' being burnt up by knowledge we 
have to understand that only those acts that bind one to their 
effects are meant by that term. The man of knowledge is said to 
have no need of action—"tasya kaaryam na vidyate" (Gita)— in 
the sense that he does not need to work selfishly, like the layman, 
because lie is released from the bondage of slavish, selfish 
action. 

If some of the so-called realised souls still suffer from mentaf 
worries, we can only conclude that just as only those who are 
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fully healthy can be freed from the discomfort of illness, so ai6o 
can it be said of them that they have yet to be perfect in their 
contemplation and meditation in order to enjoy the full benefits 
of self-realisation. The salt added to water gets completely sub¬ 
merged in water; the man of knowledge also gets wholly united 
with the soul of knowledge—God. 

Till one can master this communion with God, one must 
persevere in one's Yogic practice with the accompanying 
'saadhana chatushtaya'. 

*Aham Brahma * iti vQkya-artha-bodhah y&vat drdham 

bhavet 

ama-adi-sahitah t&vat abhyaset kravana-adikam 

(Until one is firmly rooted in the self-knowledge that "I am 
God", one must continue to hear, think over, and meditate on the 
teachings concerning the all-pervading Universal Self—along with 
the regular practice of the six ways of self-control). 

The expression "1 am God" (Aham Brahmaa asmi) actually 
means that man and God are one‘from the standpoint of Spirit 
or Soul - not that of the body. 

If the fire is well-lit, the fuel is fully burnt, without emitting 
smoke. But if the fuel is wet, as, for example, in performing a 
sacrificial rite, the sacrificer stirs up the fire by strenuously blow¬ 
ing into it. Similarly, those who are engaged in doing "Aatma 
Yajna" (sacrifice to realise self-knowledge) must persist in their 
austere efforts till they achieve the final absorption in the indivi¬ 
sible God-realisation. 

Now the question arises as to the end of the results of one's 
past actions and as to the final release from the cycle of birth and 
death : "If one acts in accordance with what one inherits from 
past births, when would there be an end to all this action, or, if 
there is an end to this process of action and its results, would 
there be an end to all creation—because liberation means rebirth- 
lessness ?" 
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The question is well put. 'Pravritti' and 'Nivritti'-—the ways of 
action and renunciation—are both voluntary, albeit the results 
would appear to be involuntary or arbitrary. Herein comes the 
need for the teacher. One cannot know one's faults but one 
can always approach a wiser person to get oneself corrected. 

The teacher can only point out the way but the disciple has 
to follow it by his own effort Even when it is said that God 
grants the self-knowledge to him who prays for self-awareness 
and that mere learning would not do, as in the famous Upani- 
shadic words "Yam eva esak vrnute, tena labhyah; tasya e?ah 
JtmaC vivfnute tanum svam" to him who prays for the know¬ 
ledge of the Self is revealed the real nature of Itself by the very 
Self which is prayed to), it has to be noted that one learns about 
oneself, through oneself, and by oneself. In this process of self¬ 
understanding there is nothing left outside of one's own real 
entity. And those people, who assiduously practise the prea¬ 
chings of the teachers and the scriptures, are automatically pro¬ 
vided by God with the needed wisdom. 

Te$am eva anukampa-artham Aham ajnanajam tamah 
N&byami Atma-bh&vasthah jnana-dipena bhGsvatti 

(Favourably impressed by the constant devotion and medita¬ 
tion of those who seek Me, I who am their Indwelling Spirit, 
grant them the light of Knowledge which dispels the darkness of 
their inborn ignorance), says Lord Krishna. 

We read in 'Soota Samhitaa' this message of Lord Shiva : 

Juana - udupena eva Brahmanah va antyajah api vd vidyuh 
Samsara-sagaram tirtva Mukti-param hi gacchati 

(Only with the help of the boat of Knowledge can one cross 
the sea of 'Samsaara' and reach the goal of Salvation whether 
one is high-born or low-born). 

Samsara-arnava-magncinam jantunam avivekindm 
Agatinam gatih sakshat JUanarn eva hi kevalam 
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(Knowledge, but only Knowledge, is the saviour of the help¬ 
less, ignorant masses of people who are struggling to cross the 
ocean of 'samsaara'). 

While the man of perfect knowledge shines like the full moon 
on a cloudless night, the others shine like the variations of the 
earlier moon, depending upon the strength of the knowledge they 
possess. Among the few who can be cited as men of perfect 
knowledge are Lord Buddha, sage Dattaatreya. Sankaraachaarya 
and their likes. 

Verily, many are called but few are chosen, as Jesus Christ 
says. Lord Krishna said it earlier: 

Manusyandm sahasresu kaschit yatati siddhaye 
Yat at am api siddhndm kaschit Mam vettitattvatah 

(Among thousands of people only a few attempt at self- 
realisation, and among those few seekers only one knows me 
absolutely). 

The Katha Upanishat said the same thing even earlier : 

SravanQya api bahubhih Yah na labhyah, 

Srnvantah api bahavah Yam na viduh 
A~£charyah vakta kusalah asya labdha, 

A'bcharyah jHata ku^ala-anus istah 

(This Universal Self is not heard about by the majority of 
people; even among those who hear about It, very few understand 
It; fewer persons are there who can ably enlighten one on It; and 
even fewer are those who realise It even after being well taught 
about It). 

But one need not be discouraged by this fact. Those seekers 
who were earlier compared to the crescent moon have the poten¬ 
tial to attain to the status of the full moon. If they are aware of 
their limitations and are dedicated to achieve their final aim with 
due determination. 

There might have been some redundancy in the foregoing 
pages, but this is a matter of mystic and extra-sensory under- 

IB 
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standing, which requires the broadest possible explanation to be 
appropriately understood. 

As a matter of fact, much more remains to be said than what 
had already been said. 

In order to gauge the full extent of the functioning of the 
five senses themselves, one needs an extraordinary mental ability. 
And the mental ability, which, ipso facto, depends on what we call 
the 'mind' has a quality which is at once physical and spiritual. To 
the extent our physical mind can reach, the matter can be explain¬ 
ed in words. But when it comes to the spiritual aspect, both the 
mind and the speech fail—which is what the Taittireeya Upanishat 
maintains "Yatah vachah nivartante Apraapya manasa saha". At 
the same time, the same mind, instructed by spiritual knowledge, 
offered by the preceptor and the scriptures, enables us to realise 
transcendentally within ourselves—we can only feel for ourselves 
the realisation but cannot outwardly describe it in adequate langu¬ 
age- , which is the reason why the Katha and the Brihadaaranyaka 
Upanishads maintain: “Manasa eva idam aptavyam ( drashiavyam )• 
na iha nana asti kinchana" (by the spiritually enlightened mind 
alone should one see that there is no real multiplicity of reality in 
this world). 

The truth is that God or Self or Soul is the only eternally 
existing entity: that which does not exist for ever may be said 
to be non-existent. As the Gaudapaada Kaarikaa puts it : "Aadau 
ante cha yat na asti vartamaane api tattathaa" (that which does not 
exist at the beginning or at the end does not exist even now). So 
our physical entity is for all philosophical purposes non-existent, 
and the mind, being a part of the physical being, also cannot on 
its own appreciate the monism of the individual and the universal 
Selves—until and unless it reaches up to its spiritual self- 
awareness. 

The conflict and the .variety in the various teachings appear 
to be valid, because the means can vary to the same end. The 
ordinary seekers after Truth cannot transcend the limits of the 
mind's physical bondage. That is why they individually and se¬ 
parately declare that one kind of means is better than the other_ 

like Yoga, penance, knowledge, devotion, social service, dutiful 
observance of the stage of the house-holder, etc. We need 
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not conclude from this that these contradictory conceptions are 
mistaken. Thisist he mystery of God's creation, which is depen 
dent on the primal Nescience (avidyaa) on the one hand, 
and the three modes (triguna) that go into the making of the 
variety increation itself, on the other. 

As formerly noted, man judges what is good or bad according 
to the particular mode (Sattva the noble. Rajas the passionate, 
and Tamas the dull) of his inherited characteristic. 

Some of the modern preceptors assert that life is meant for 
enjoyment (bhoga) of the sensual pleasures; some others opine 
that since sensual pleasures are the source of diseases they must 
be enjoyed within limits; and yet others pronounce that since 
sensual pleasures are meant only for the unwise they must be 
completely eschewed by the wise. 

The most specious argument of all is: why should God 
create the world of senses with their essence (saara), if the world 
of birth, death and rebirth is a hateful 'samsaara? 

The realised soul stands outside this argument between those 
who maintain that 'samsaara' has a fruitful 'saara' and those who 
enunciate that it has no useful 'saara', because he knows that 
pain and pleasure are relative values and mean nothing to the 
Absolute or to the realiser of the Absolute. 

Now let us examine this world of the senses and the various 
reactions to them. 

When we hear some sound from a distance our ears cannot 
at first judge its volume exactly. Some of us who are somewhat 
deaf may hear that sound at a reduced volume. But is the sound 
‘tself to blame for the variations in the response to it by its hearers? 
Besides, some animals have a sharper sense of hearing than men. 
And people, who cannot concentrate well on the object of their 
meditation, hear the sound at a louder volume than those medita¬ 
tors who can. 

As for the sense of touch, some skins can bear heat and cold, 
with relative nonchalance, whereas some cannot: for example 



140 


the camel can withstand the sun's heat, but not the buffalo; some 
men can work in hot sun or cold weather; others cannot. 
So the difference of the feeling to ruch is not in heat or cold but 
in those who react to them. 

Similarly, the different visions : short and long sight. The 
microscope and the telescope; jaundice and night-blindness; or 
even colour-blindness—all these make one and the same thing 
appear differently. So the difference is not in the object of sight 
but in the seeing subject 

'One man's meat is another's poison is both literally and 
figuratively true. 

That a sweet perfume can cause allergic hatred in some 
persons proves that even smell can vary in its receiver's exper¬ 
ience. People always living near factories or composts mana- 
ting bad smell get used to it, but not the visitors to those 
places. 

All these facts prove that the reactions to the ever-changing 
and changeable nature of outward nature are bound by the sense- 
perception—which itself is changing and changeable (in the 
same person the same senses do not act uniformly during the 
different stages of his physical growth and during illness). 

The realised souls who transcend the normal natural sensa¬ 
tions also acquire some supernatural powers like telepathy and 
the knowledge of past present and future. 

How the differences in creation appear is made clear by 
Lord Krishna in the Gita : 

Iccha-dwesha-samutthena dwandwa-mohena, Bharat a; 

Sarva-bhutdni sammoham sarge yanti, Parantapa ! 

(Man takes birth because of the dualities that went into the 
making of his origin—all the created beings have been formerly 
deluded by the primordial, instinctive dualism that is the offspring 
of desire and prejudice, 0 Arjuna !). 
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Whether one believes in the theory of Creation or of Evolu¬ 
tion, one cannot but take into consideration the 'will to survive' 
of the primal uni-cellular organism, which could withstand the 
ultra-violet radiation only through its will-power; its later sym¬ 
biosis, graduating from the self-replication, is also the product of 
the desire to enjoy a fitter physical entity capable of greater 
sensual pleasure and longer survival. 

What the scriptures teach allegorically and symbolically, 
modern science tries to establish through its method of trial-and- 
error, based on hypothesis and experiment. The ancient sages 
and the incarnations saw and foresaw the three 'tenses' of time 
through their extra-sensory perception. 

The Lord continues : 

S'ariram yat avapnoti yat chci api utkramati 
Grhltva etdni samyati vayuh gandhan iva asaydt 

(The subtle body of the individual Self, either-when its takes 
new birth or leaves the old body, carries along with it the sensa¬ 
tions of its physical and mental functions—just as the wind 
carries forward the smell coming from within the flowers). 

This sort of the passage of the 'subtle body' exists in all 
forms of creation. 

Again, the Lord confirms : 

Na tat astiprithivyam va divi devesu. va punah 

Saitvam prakrtijaih muktam yat ebhih syat tribhih gunaih 

(There is not a creature on earth, in heaven or in the interior 
space, which is not bound by the law of the three modes of 
Nature). 

But there is the deliverance also : 

Gunan etan atltya trin dehl-deha samudbhavan 
Janma-m r tyu-jara-duhkhaih vimuktah amrtam asnute 

(But that living creature, who can reach beyond the three 
modes of Nature, and becomes one with the supernatural Self, 
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ever enjoys the immortality of rebirthlessness, untouched by the 
sorrows of birth, death and old age). 

The pranks of childhood and the sensuous joys of youth but 
give way to the regrets and the incapacity of old age. And yet 
even the wisest man, who has not acquired the most important 
wisdom of the body's detachment from the soul, is deluded by 
his sensual cravings. He sets greater store by the dirty, disease- 
filled body than by the eternally pure and perfect Soul. This is 
the deluding power of Nature and Nescience. 

If one could acquire God's grace through proper devotion to 
God, one could detect that one's delusions of joy and grief are 
caused by one's own mind, and then could try to reach the next 
stage of transcendental knowledge—so as to attain the unity with 
God, which is Liberation. 

Indeed the Soul-light of God it is that lights every manifest 
light. This is the true knowledge which the seeker has to light 
upon. 

Na tatra Suryah bhati na Chandra-Tarakam, 

Na imah vidyutah bhanti kutah ayam Agnih ? 

Tam eva Bhantam anubhati sarvam, 

Tasya bhasti sarvam idam vibhati 

(Neither sun nor moon nor stars can light the Self—not even 
the lightnings : then, how can the petty fire ignite It ? Verily it 
is the ever-bright Universal Self, which is the Self of everything, 
that lights up everything that gives out light—which it received 
from the Light beyond light of God), 

Every scripture relates the essence of this Upanishadic messa¬ 
ge. The Gandharva author of 'Siva Mahimna-sto f ram' puts it in a 
nutshell : 


Trayl S&nkhyam Yogah Pad up at i-m a tam Vai?navam iti, 
Prabhinne prasth&ne param idam adah tathyam iti 
Ruchindm vaichitryat rju-kutila-nanti- pat ha-jus am, 
Nrntim Ekah Gamyah Tvam asi, payasdm arnavah iva 
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(0 Lord, Thou art the sole goal of all the varied concepts of 
Thee—by the Vaidikas, the Saankhyas, the Yogis, the Paasupatas, 
and the Vaishnavas, who, following their straight or crooked 
tastes, approach Thee in various ways—like the sea to all the 
waters). 

A popular verse has the same connotation in different words : 

Yam i Sfaivdh samupSsate S’ivah iti, Brahma it Ved&ntinah, 

Bauddh&h Buddhah iti, PramSna-patavah Karts, iti Naiyayi- 

kah 

Arhat kathyati Jaina-sasana-ratah, Karma iti MimSmsa- 

kah, 

Sah ayam vah vidadhatu vanchhita-phalam Trailokya-nfithah, 

Vibhuh 

(May God, the Lord of the three worlds—whom the Saivites 
call 'Siva' ; the Vedaantins, 'Brahmaa'; the Buddhists, 'Buddha'; 
the Naiyaayikas, 'Kartaa'; the Jains, 'Arhat' ; and the Meemaam- 
sakas, 'Karma' - grant you your honest wishes !) 

May every seeker after Truth gain this catholic, universal 
knowledge of the one Reality, which is called by different names 
by different faiths, and thereby attain that identity with the same 
Reality of God—enjoying the unending Bliss of Salvation. 



SATYA MAABGAMU 
(The Way of Truth) 

Not until one sincerely pursues the path of Truth could one 
realise the truth of God. 

There is no point in praising truth without living truthfully. 

Neither a wise man for a dullard can escape reaping what he 
sows himself. 

Sage Vasishtha tells Raama : 

Yah yadrk klesam ddhatum sainarthah t&drk eva sah 
Avasyam phalam dpnoti prabuddhah astu ajnah eva va 

(Whether an intelligent man or a moron—there is no escaping 
the fruits of one's actions, because one is the author of one's own 
fate). 

Zmodah chandanasya iva spandanasya phalam hrdi 
Sarvasya eva asti tat nunam tadvatd samavdpyate 

(Just as the perfume of the sandalwood is intrinsically em¬ 
bedded in it, so are the fruits of men's works in themselves and 
reveal their effect on them unavoidably). 

Samvit udbodhane bandhah anudbodhane sivam 
Asat sadvat jagat bhdti samvit udbodhana-udaram 

(By activating one's mentation in accordance with external 
sensation, man falsely finds the non-existent appearance of the 
world as the existent reality; consequently, to let the mind act 
according to external impulses leads to bondage, and, contrariiy, 
to restrain the mind would cause Bliss), 

Ajadam vedanam suptam Mokshah iti abhidhiyate 
Prabuddham bandhah iti Ahuh yat icchasi tat ahara 

(Diverting the mind from the external attraction and concen¬ 
trating it unmovingly on the ever-conscious and never-changeable 
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Atman are conducive to Liberation; bohda^e is it to let the 
mind get entangled in its outward leanings. Man is free to 
choose between Freedom of Salvation and Slavery of Samsaara). 

Nikatasthah tfivah spr$tah sah mantik obhram'antikam 
Badavah agnih sva-Mdya dvahanii iva ambu-lekhayd 

(By coming into contact with the Soul of God, which is ever 
dwelling in one's own sky of Consciousness, one becomes united 
with the Eternal Consciousness of God, like the latent 'badaba' 
fire, when it flares up, getting united with the waters of 
the sea). 


Chitih S iva-icchd sd Dev am Tam eva asddya idmyati 
Janma-sthana sildm prapya Ukshna-dhara yatha ayasl 

(Just as the sharp iron knife, when hidden for a long time in 
the underground mine, takes back its former ore-like muddiness, 
so also does the mind lose its natural impurity, if it is canalised, 
with the spirit of sublimation, into its intrinsic God-conscious¬ 
ness), 

Jnata-jneyasya munasah nunam etat hi lakshanam 
Na svadante samagr&ni bhoga-brndani yat punah 

(This indeed is the state of the mind that realises its original 
status of Supreme Conscious Spirit: in the blissful realisation of 
God the realised soul has no taste for the worldly pleasures). 

Sva-Xtma-tattva-abhigamanam bhavati pyfiya&ah nrpam 
Mune ! visaya-vairasyam kadarthan upajayate 

(Somehow or other men may be inclined to [learn about the 
nature of Atman; but seldom do they accomplish detachment 
from the senses). 

Tasm&tpauru$am ahritya sat-sastraih sat-sanihgamaih 
PrajMm amalathm nitva samsara-jaladhim taret 

(Therefore, by means of dedicated individual effort, man 
must cultivate the good habit of reading sacred texts and asso¬ 
ciating with wise men. By cleaning one's impure mind thus, man 
must cross the ocean of 'samsaara'). 

19 
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Yah tu udara-chUmatkarah sat-dchdrv-viharavail 
Sah niryati jagat-mohat mrgendrah panjardt iva 

(The man who is sincerely dedicated to self-realisation, and 
who has good habits and healthy movements, would soon be 
released from the mundane delusions, like the brave lion which 
escapes from its den). 

Savivekah hi sastrasya jMnasya tapasah sruteh 
Bhdjanam bhusanakdrah Bhdskarah tejasam iva 

(Like the sun among the bright objects, does the man of 
wisdom, who alone deserves and merits the study of the scrip¬ 
tures, the acquisition of knowledge and the performance of 
penance, pre-eminently shine in the world). 

Samena asadyate sreyah samah hi paramam padam 
Samah sivah samah sdntih samah bhrdnti-nivaranam 

(Internal self-control alone is the highest good, the beatitude, 
the bliss, the peace and the means of removing the earthly 
illusions). 

Vichdra-charavah jivdh bhasayantah disah dasa 
Bhdnti Bhdskaravat nunam bhayah-bhava-bhaya-apahd 

(Men of soul-contemplation shine in'all the corners of the 
world, like the sun, and at the same time remove the fears of the 
people who are afraid of the ills of samsaara). 

Varam kardama-bhekatvam mala-kitakata varam 
Varam andha-guha~ahitvam na narasya avicharata 

(If a man does not have the contemplative mind, it is better 
that he take the birth of a frog in the muddy pond or of an insect 
in the dirt or of a snake in a dark cave). 

Varam sar&vahah tasya chanddla-dgara~vithi$u 
Bhiksha-artham atanam, Rama !, Maurkhya-haia-jivanam 

(Rather than lead a life of ignorance—about the nature of the 
true Self—, one may as well go about the slums, taking an earthen 
bowl in hand and begging the outcasts for food). 
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Yah asmat tatasya kupah ayam iti kaupam pibati apah 
Tyaktvd Gangam purastham tam kah anusdsti atirdginam ? 

(Goaded by the selfish instinct of possession and family heri¬ 
tage if a man prefers the dirty water from the well, dug by 
his father, to the sacred water of the Ganga nearby, who can lead 
such a fool on the right path of knowledge ?) 

'AUM‘-uchcharana-samvitti vedanat cha prapasyati 
Yat karoti manah-rajyam bhavati dhu sah tat-mayah 

(Uttering the sacred syllable 'Om', if a man lets his mind 
dwell one-pointedly on God, simultaneously concentrating on the 
Soul's indwelling significance, he finds himself united with God- 
consciousness). 

Yat arya-garhitam yat va nyayena na samarjitam 
Tasmat grdsat varam manye maranam dehinam idam 

(1 consider death is more befitting to a man than his survi¬ 
ving on the food he earns by unfair means or in an ungentlemanly 
manner). 


Gaccha mudhan tv am jnanena ahi avabodhaya 
MU dha-uttaranam era iha svabhavah mahatdm iti 

(The aerial voice asked Karkati to go and initiate the ignora¬ 
muses in divine knowledge, because the duty of the noble souls 
is to release the fools from their folly), 

Vixadante hi asambuddhdh sva-vikalpa- vijrmbhitaih 
Upudesat ayam vddah jilate dvaitam na vidyate 

(The uninitiated people argue about God in various ways, on 
account of their untutored intellects. But once they are con, 
vinced about the truth of the indivisible, unitary nature of God- 
all the pros and cons, and all the dualism of their controversy, 
disappear). 

Anye api savadhanah ye dhirah sura~maharsayah 
Chittdt svam anusandhanam na tydjanti mamk api 
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( Others, like the determined sages and divine seers, would 
never let their minds stray from regular meditation on God and 
from the monistic feelings of divine knowledge gained thereby). 

Manasa eva manah tasmat paurusena puman iha 

Svakam eva svakena eva yojayet pavane pathi 

( Since the mind of man is its own heaven or hell, he should 
by self-effort direct it firmly towards the path of righteousness). 

Pratibhasasya anupadam prdktariim st hit ini unjhati 

Kulala-karma-anupadam ghatah mrt-pindatam iva 

(Just as the pot relinquishes its former clayishness, by virtue 
of the potter's effort, so also should the mind free itself form its 
earlier impiety by means of constant meditation and Yogic 
practice). 

Maha-sattva-guna-upetah ye dhirah sama-drstayah 

Anirde'sya-kala-upetah sadhavah te udahrtah 

(The genuine 'Saadhus' are only those people who are 
endowed with the noble 'sattva' mode, who are of an equable 
temper, who see God equally in every living creature, and who are 
well-established in God-consciousness). 

Sadhu-samvyavahara-artham sastram yah na anuvartate 
. Bahih karvantitam sarve sah cha duhkhe nimajjati 

( Society shuns the man who does not follow the dictates of 
the law of God and man, as conveyed by the sacred books, and 
he himself—even when he does not get caught by the enforcers 
of law—would be sunk in the slough of despond and distress). 

VahnUausnyayoh iva sada s list ay oh chitta-karmanoh 

Dvayoh eka-tara-abhavat dvayam eva viliyate 

( Just as fire and heat go together, the mind and the actions 
prompted by it should be equally well-motivated and well- 
performed in unison; otherwise, both the mind and the action 
would be unworthy - like the dead fire which has no heat). 
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Jagrat cha abhimatam vasta nayati amrta-mrstatam 
Amhitam cha visa!am nayati amrtam api alam 

( One must beware of the mind's wanderings, because, if 
uncontrolled, it can make the person look upon poison as nectar, 
and vice versa). 

Amtsta-sarva-bhavanam alam atma-chamatkrtim 
Manah sva-abhimata-akaram rupam srjati vastusu 

( The minds of untutored people have a way of giving form 
to suit whatever unwise thoughts they conceive, irrespective of 
the true nature of the thing in itself; the contrary is true of the 
wise people who recognise the sole reality in their self-know¬ 
ledge and reject the false appearance of the transient world), 

Sva-dyattam ekdnta-hitam sva-ipsita-tyaga-vedanam 
Yasya duskaratam yatam dhik tarn purusa-kUakam 

(That blissful detachment, which is within the potential reach 
of man, which is the highest good, and which can be obtained 
from the renunciation of wiid desires, should ever be cultivated. If 
any one finds it hard to do so, indeed he must be pitied as though 
he were a thoughtless insect). 

“Na aham Brahma *' iti sankalpat su-drdhat badhyate manah 
‘SarvamBrahma* iti sankalpat su-drdhat muchyate manah 

( The mind which cannot identify itself with the Soul of God 
is enslaved by sensual cravings; the mind that unites itself with 
the Universal Self is freed from the bondage oF samsdra). 

Sankalpah parama bandhah tu asankalpah vimuktata 
Sankalpam samvijitya antah yathd icchasi tathd kuru 

( The desire to fulfil bodily cravings is the greatest bondage, 
and its absence is the highest freedom. So, Raama, diverting your 
mind from sensual desires, you are free to act as you think fit). 

Again and again it must be clarified that the liberty to act, 
which is permitted by the expression " yathd icchasi tathd kuru ' 
must not be mistaken for licentiousness, because the man who 
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is released from mundane desires alone is allowed that free¬ 
dom, and, naturally, such a realised soul would never act harm¬ 
fully - either to himself or to his fellow-men. 

Indriya-grama-sangrdma setuna bhava-sdgarah 
Tiryate na itarena iha kenachit nama karmand 

( This ocean of samsaara' can be crossed with the help of the 
bridge of the restraint of the sensual cravings; no other means of 
transportation -serves the purpose of that liberation-causing 
crossing). 

Chitra-amrtam na am Nam eva vuldhi 
Chitra-analam na anal am eva xiddhi 
Chitra-angana nunam anangana iti 
Vacha vivekah tu avivekah eva 

( The nectar you see in a painting is not the real thing, nor is 
the picturised fire or the woman in a picture; similarly, mere 
wordy wisdom is no more than foolishness). 

Vichdrah saphalah tasya vijneyah yasya sat-mateh 
Dina-anudinam dydti tdnavam bhoga-ghrdhnutd 

( Only that man's contemplation bears fruit, whose lust for 
luxury becomes weaker day by day). 

Asthd-matram asantdndm duhkhandm dkaram viduh 
Andstha-matram ahhitah sukhandm dkaram viduh 

( The source of all distress is to attach eternal, real existence 
to the transitory, false world of appearance; the mine of happiness 
spreads over the realisation that the apparrent world is non¬ 
existent from the standpoint of the real eternal, universal Soul). 

Samsdnta-ahamkrteh jantoh bhogdh, rogdh Mcihdmate ! 

Na svadante su-trptasya yathd prati-visdh rasdh 

(Just as the succulent foodstuffs taste poisonous to the sated 
stomach, so also do the pleasures of the world appear to be like 
diseases to the man whose ego is not identified with the body but • 
with the Soul). 
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Bhogesu asvadumanesu pwnsah stay ah purah-gatam 
Ksliine andhakare kim ndma manasah anyat pravartate ? 

( No sooner than a man's preoccupation with worldly joys is 
gone does he find himself on the progressive path of Salvation, 
for once the darkness of bodily egoism is gone what other 
obstacle is there to his soul's self-realisatiion ?), 

Kriya-vttesa-bahulah bhoga-aisvarya-hatasayah 
Na apekshante yada satyam na p asy anti d at hah tada 

( As long as men's minds hanker after material possessions 
and earthly luxuries, they are like imbeciles who cannot perceive 
the truth of the thing in itself). 

Ye tu parangatah buddheh indriyaih na vasltkrtaih 
Te enam jagatim Mdydm paiyanti kara-bihavat 

( Those blessed people who could progress from the intell- 
ectual level of the mind to its spiritual plane of supramentality,and 
who are not entrapped by the sensual attractions, discern the 
illusory state of the apparent world as clearly as a 'bilva' fruit 
placed in one's palm). 

Sukha-ucchedyataya jnasya samsara-malam at atom 
Tandulasya yatha charma yathd tamrasya kalimO. 

Nasyati kriyaya, Putra, purusasya tatha malam 
Nakyati eva na sandehah tasmdt udyamavan bhava 

(Just as with human effort the chaff from the grain, and 
the stains on the vessel, are removed, so also can the impurity 
of the mind be removed by selfless action. Therefore be a man 
of selfless activity, Raama!) 

Vrtha bhavati bdlesu yathd rdga-mayi katha 
Nirarthaka alpa-bodhesu tatha udara-udayd katha 

(Love stories do not interest children; likewise, the narration 
of spiritual teaching is wasted on men of little intelligence). 



152 


Baddhah hi vasana-baddhah > mokshah syat vasana-kshayah 
Vasandh tvam parityajya, moksha-arthitvam api tyaja 

(He is a slave who is lured by the attractions of the senses, 
he is a free man who is unaffected by them. So, leaving aside 
ail sensual attachments., you must also desert the wish to be 
liberated). 

One has the wish to be liberated only when one is nol 
liberated. Besides, any kind of desire, even for liberal ion, 
is undesirable— especially because man is basically a libera¬ 
ted entity, in that he is originally not apart from the soul ol 
Liberation, which is his Higher Self and which is commonlv 
called God. The thing that one is liberated from is the supe- 
rimposition of the bodily functions on the pure unattached Soul 
Thus "Moksha' is not being placed outside of man's wishes, buf 
being noted that it is man's natural state and the mere desire for 
it is meaningless, for all that one has to do is to be released from 
the self-imposed ills of the body and the mind, and then automa¬ 
tically Moksha or Deliverance or Salvation or Liberation is 
assured. 


Kim kila sphdra-manasam pasunam cha vise&anam 
Krsyante pasavah rajjva manasa mudha-cheta$ah 

(What is the difference, after all, between the men of uncon¬ 
trolled mind and the beasts? As the cattle are led by the 
rope round their neck, so are the dunces dragged hither and 
thither by their untutored mind). 

Ayam guna-samdhdrah bandhdya eva samasritah 
Santyaktah bhava mokshdya yathd icchasi tathd kuru 

(This world of outward nature is shackled by the three 
modes; free yourself from it, Raama, and then you are free 
to act as you please). 

Chit tat dm srnkhaldm etdm svarupa~j Hana—yukt i tah 
Bilat chitdt. Mahdhahn ?va~-fitmn-.vivnhn™ 
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(Raama, break the chains of the mind by meahs of the clfevei' 
self-knowledge, and free the lion of the Self from the den of 
the mind). 

The following two verses are taught by God to Prahlaada : 
Oinkarat ardha-matmt artham bhavayan maunam dsthitah 
Sams ant a-sarva-sankalpah prasdnta-kalpand—ganah 

(By reaching the supramentai trance-stage, which is symbo¬ 
lised by the half of 'Qmkaara' syllables, and maintaining supreme 
silence, he remains freed from ai 1 the wishes and the imagina¬ 
tions of the wavering mind). 

This was spoken about Emperor Bali. 

Sarva-sambhrama-samsantyai par am ay a phalaya cha 
Brahma-vis ranti-paryantah vicharah asm tava, Anagha ! 

(O virtuous Prahlaada, keep contemplating on your real, 
higher Self, in order to be freed from all delusions and to attain 
Salvation), 

Chetya-hlnam Chit-alambam manah yasya gata-jvaram 
Tena ambu-katakenenaJanata samprasidati 

(He whose mind is freed from the sensual lure, and is firmly 
rooted in the supreme Consciousness, is as pure as the water 
which is cleared of its dirt by the 'kataka' seed). 

Api sita-ruchau arke, su-tapte api indu-mandale 
Api adhah prasarati agnau, vismayah asya na jayate 

(The man of self-knowledge is never worried about any 
external force, even though the sun may get cold, the moon may 
get hot and the flames may blaze downwards), 

Sattdlayam ydti yatra nirvikaram cha tisthati 
Bhayah na avartate dukhe tatra labdha-padah pumdn 

(He whose individual entity is merged in the supreme Exi¬ 
stence, whoremains unshaken by desires or distraction, and 

20 * 
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who never gets back to the world of distress, is said to be the 
man who has attained Salvation). 

Tat hetuh sarva-hetunam tasya hetuh na vidyate 
Samsarah sarva-s&ranam tasmdt saram na vidyate 

(The Soul or the Self is the source of everything; nothing is 
Its source. It is the essence of all essences; beyond It there is 
nothing of eternal essence). 

Yasya ajndna-atmanah ajftasya dehah era Jtma-bhdvand 
Udita iti ru?Q eva aksha ripavah abhibhavanti tam 

(The person who identifies himself with his physical being is 
angrily and easily attacked by his sense-organ-foes). 

Yasya jndna-atmanah jnasya satya eva Atmani samsthitih 
Santuslya eva aksha-suhrdah na ghnanti tam aninditam 

(The wise and virtuous person who is conscious of bis essen¬ 
tial identity with the Universal Self would find his sense-organs 
befriending him). 

Akartrtvdt abhoktrtvam , abhoktrtv&t samaikatd 
Samaikatvdt anantatvam, tat ah Brahmatvam dtatam 

(If man does not indulge in selfish and needless action, he 
conquers his lust for luxury; the conquest of sensual pleasures 
contributes to the equanimity of temperament; from equanimity 
and the resultant monistic outlook arises the awareness of Infinity. 
Then naturally follows his all-embracing identity with God). 

Maurkhya-moha~samutthana tu andtmani Atma-bhdvana 
Atma - jnana- amrsd-bodhdt vilayam yati vdsand 

(The identity with the body that comes of instinctive 
ignorance would automatically vanish, once the learning of true, 
knowledge drives away the sensual 'smell' or tendency). 

Yah na nirvasanah nunam sarva-dharma-parah api soh 
Sarvajflah api abhitah baddhah panjarasthah khagah 
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(Even though a man is well-versed in all sciences and philo¬ 
sophies, and knows all about everything, he would still remain 
like a caged bird, if he could not conquer his sensual cravings or 
tendencies). 

Sarvatra vidyamana api dehem tar a lay ate 

Sarvagah api dtapah saurah bhitti adau vai vijrmbhate 

(Just as the sunlight, though ail-pervasive, shines brighter in 
a mirror-like object, so also does the omnipresent Soul shine best 
in the pure minds). 

Sddhunam sama-drstindm pariprasnena sevayd 

Sang am eva cha sa yuktih labhyate muchyate yayd 

(By serving, questioning and joining the equal-minded sages, 
one learns the ways and means of liberation). 

Buddhih , mahat, ahankdrah, prandh cha, iti ddibhih, Mime! 

Kriya-anurupaih abhidha vyapdraih svdntam uchyate 

(The same mind, depending upon the nature of its conte¬ 
xtual functioning, is variously called Intellect, Cognition, Ego and 
Life-force). 

Yathd svayambhuh sankalpah svayam ndma tathd eva hi 

Etau sva-vedana-ayattau bandha-mokshau vyavasthi’au 

(The macrocosmic Creator-distinct from the supracosmic 
Absolute—performs His creation through desire; so does the 
microcosmic creature his own desire. The freedom from desire 
in both cases means the pure state of Salvation, whereas the 
attachment to it causes the need to be associated with the mun¬ 
dane world and the consequent bondage—the difference between 
the macrocosmic and the microcosmic entities being one of 
degree but not of kind). 

Gamya-desa-eka-nisthasya yathd panthasya pddayoh 

Spandah vigata-sankalpah tathd spandah sra-karmasu 

(Like the spontaneous movement of the feet of the wayfarer 
who is fully intent on his destination' the engagement in virtuous 
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actions becomes spontaneous in the case of the desireless seeker 
after Truth). 

Darsanat spartan at sabdat krpaya sisva-dehake 

Janayet yah samavesam Sambhavam sah hi desikah 

(The genuine teacher is he who, through his presence, touch 
and instruction, brings about the union of the souls of his disciple 
and of God). 

Svabhavam samvijitya ddau indriy&nam sachetasam 

Pravartate viveke yah sarvam tasya dsu sidhyati 

(Everything eternally beneficial accrues to him who first con¬ 
quers his natural sensual cravings and then engages himself in 
the pursuit of self-knowledge). 

Sxabh&va-matram yena antah m jitam dagdha-buddhina 

Tasya uttama-pada-praptih sikata-taila-durlabha 

(If at last the unwise man cannot conquer his instinctive 
ignorance, the idea of his attaining Salvation is as real as obtai¬ 
ning oil from sand). 

'Suddhe alpah api upadehah hi nirmale taila-binduvat 

Lagati uttana-chittesu na adarse iva mauktikam 

(In the pure mind even a little instruction spreads like a 
drop of oil on clean cloth. But, just as even a pearl is not refle¬ 
cted by the reverse side of the mirror, so too does teaching 
become fruitless in the case of a man who has no Yogic or self¬ 
restraining training). 

Sn- sadhyah karata-ndbhedah matta-airavata-dantinah 

Na ntpatha-pratipannamm sva-indriyanam vinigrahah 

(It is easier to cut into pieces the trunk of a wild elephant 
running amok than for an ill-principled man to control his senses). 

Yathd akshi-samvrtih sarva-rupa-alokc-samah, Arihan ! 

Samvit-samvaranam nama sarva-dr sya- hamah tathd 
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(0 scholar who conquered the internal foes, just as by closing 
the eyes one can shut the appearance of all the external world, 
so also can one shut out the external sensations by turning the 
mind inwards—towards the indwelling Spirit). 

The foregoing verse was taught to sage Manki by sage 
Vasishtha. 

Apeksha eva ghanah bandhah upcksha eva vimuktatd 

Sarvct-s abda-anvita tasydm visrantena kim kshaate ? 

(Desiring worldly objects is the deepest bondage and neg¬ 
lecting them is freedom. What does a man crave, who has found 
all his aims in the Supreme Self ?) 

Yavat na adhigatam Brahma na visrantam pade-pade 

Tavat tat-mananatvena na dhyanam avagamyate 

(Till one does not realise God, and cannot firmly concen¬ 
trate on His Absolute Spirit, one's contemplation of the Self does 
not reach the stage of firm meditation). 

Tavat visaya-vairasyam bhdvayan uchita-aiaya 

Na pasyanti eva lani yavat bhogan chitra-narah yatd 

(The man in a picture is not attracted by the finest attra¬ 
ctions in his presence. Til! the seeker reaches such a complete 
negligence of sensual attractions, he must keep up his strict 
Yogic practice and similar worthy efforts). 

Kva kila atma-visrantih ? Kva etat vi$aya-sevanam ? 

Susupta-jagratoh aikyam bhranta-abhranta-atmanoh bhavet 

(The supreme restfulness obtained in self-realisation, and the 
extreme restlessness experienced in the pursuit of bodily joys, 
are as opposed to each other as a man asleep and another awake, 
or a man deluded by his senses and another who is not). 

Ajhah api tat-jhatam eti sanaih sailah api churnyate . 

Banah api eti maha-lakshyam pasya abhydsa - vijrmbhanam , 

(Just see how powerful is the efficacy of constant effort 
the unwise man becomes a man of self-knowledge; the mountain 
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gets pounded into bits or turned into powder; and the arrow can 
hit the longest and most difficult target). 

Sva-samvit yatna-samrodhat yatha chetah prasamyati 
Na tathd, Anga !, tapah-tirtha-vidya-yajna-kriya-gcinaih 

(Neither penance nor study, nor the sacrifica! rites, so control 
the mind as the internal self-control obtained through detachment 
from the senses). 

Nirvayaya vitrsnava svaccha-sitala-samvide 
Spr hay anti sada sattam Brahma- Vi$hnu~Harah api 

(Even the divine Trinity—Brahma, Vishnu and Shiva—aspire 
to liberation, detachment and perfect knowledge). 

Sahasrebhyah sahasrebhyah kaschit utthdya viryavan 
Bhinatti vdrand-jdlam panjaram kesari yatha 

(Like a lion breaking away from its den, only one in a million 
people can cut through the trap of the sensual smells). 

Jfiata-jneyah tu asankalpah sanlca Ipa-atii ay a - a sayah 
Avasanah vyavahrtau vatavat skandate na vd 

(The free man who has found his home in the indwelling 
Spirit, who has no desires and who is indifferent to worldly joys' 
is capable of either moving about or not moving about, like the 
wind which sometimes blows and sometimes does not). 

Jkalpa-siddha-sanghew mok$ha-updydh sahasrasdh 
Vyakhydtdh cha srutdh cha alam idrisah tu na kechana 

(From time immemorial a myriad wise counsels regarding 
self-realisation have been made; so were there millions of wise 
teachers and listeners. But till now we could not find such a 
great teacher). 

The preceding verse was spoken by some sages about sage 
Vasishtha. 

The more a man tries to reach within, and to discover the 
Ultimate Reality, the more he goes farther away from the mundane 



159 


bonds and gets nearer to God. If one can figuratively control 
one's shadow to walk side by side with one, then one can say 
that one is a realised soul. To the ordinary man there is no 
escaping the shadow that for ever follows him wherever he goes 

The sum and substance of the whole philosophical teaching 
was expressed in the foregoing paragraph. 

Now, a doubt may arise in the seeker's mind as to whether 
all the realised souls hitherto had been able to walk with their 
shadows by their side. The 'shadow' example is symbolical: 
it represents the fact that the really learned sages have their 
volition under complete control. 

Some of today's pseudo-Gurus maintain that as long one is a 
'Jnaani' (man of self-knowledge), it does not matter if one has 
some mundane feelings left in one's mind. Neither Buddha nor 
Sankara, neither Krishna, Chaitanya nor Naanak, had such worldly 
attachments; nor did they teach such things. I said this many 
times before; 1 do not want to repeat myself now; but there 
is one thing that must be clarified. There is a very familiar 
quotation, which is half-quoted: "Manah eva manushyaanaam 
kaaranam bandha-mokshayoh" (mind is the source of man's 
bondage as well as liberation). If one learns about the other 
half of the verse, one can perfectly understand why the stress 
is laid on the renunciation of worldy attachment: "Bandhaaya 
vishaya-aasaktam muktyai nirvishayam smritam" (Sensual attach¬ 
ment is slavery, and its renunciation is Salvation). 

And the seeker would do well to remember the following 
sloka all the time: 

Yatah nirvisayasya asya manasah Muktih isyate 
Atah nirvisayam nityam k dr yam mumukshund 

(Since Salvation is the result of renunciation, the seeker 
after Truth should always restrain his mind from sensual lea¬ 
nings). 

Nirasta-visaya -dsangam samniruddham manah hrdi 
Yada yati Jimanah bhdvam tada tat paramam padam 
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(As soon as one's mind is completely controlled against 
external impulses, and is directed wholly towards Self-realisation* 
one attains the highest Bliss). 

Tavat eva niroddhavyam yavat hrdi gatam kshayam 
Etat j him am cha dhyanam cha sesah nyayah cha vistarah 

(Until the leanings towards the outside objects are restrai¬ 
ned, one must keep trying to control one's heart's desires fully. 
This is all the meditation and all the knowledge that one ever 
requires to know. The rest of the teaching is mere elaboration 
of this statement). 

Elcah eva bhuta-atma bhute bhute vyavasthitah 
Ekadha bahudha cha eva dr&yate jala-chandravat 

(The one and only Self is located variously in the living 
creatures, in the form of their respective heredity, like the same 
moon that appears differently in different water- containers). 

This teaching is clarified through this famous verse from 
Mundaka and Katha Upanishads: 

Na ayam Atma pravachanena labhyah 
Na medhaya na bahuna srutena 
Yam eva esah vrnute tena labhyah 
Tasya esah Atma vivrnute tanum svam * 

The Gita says that the important thing is to transcend the 
darkness of Nescience (tamasah parastaat), and that mere book¬ 
learning and outward penance are not absolutely essential, as 
ong as the seeker manages this transcendence; 

Tesam eva anukampartham Aham ajhanajam tamah 
Na$ayami atma - bhavasthah jhana-dipena bhasvata 

Oh how indescribably immense is the Lord's love of His 
devotees'! He knows that all men cannot practise strenuous 
regimen or study intricate philosophies. So he expects from 
those that seek Him only a pure mind. 


^Translated earlier. 
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Satyea n labhyah tapasa hi esah Atmd 
Samyak jHanena b rah mach aryen a nit yam 
Antah-sarire jyothirmayah hi subhrah 
Yam pasyanti yatayah kshina-closah 

(Tnis Universal Self is realised by ail the seekers who see 
Its clear mystic light within their own minds and who constantly 
understand that God dwells wherever truth, consecration, wisdom 
and celibacy reign supreme). 

"Celibacy', in the case of householders, can be construed as 
cohabitation only with the idea of begetting children—— not for 
mere sensual pleasure. 

Hitherto we have learnt a great deal about the Mentation, 
So much had to be said because there is much misunderstan¬ 
ding about the importance of the Mind, especially because of 
the false teachings of the charlatans, who say that as long as 
the mind is pure it does not matter how a man behaves sensually. 
You can have a pure mind only if your actions are pure. 

Since the mind is the director of the senses, the functions 
of the sense-organs would be under strict control if the mind 
could be first properly directed towards self-realisation. 

We have also seen on the authority of the Gita (XVII1-3) that 
the individual's reaction to the world depends on the nature of 
the "mode' he inherits. At the same time man is free to learn and 
reform himself through instruction from elders, scholars and scri¬ 
ptures. So, till the mind is completely purified, its inherited 
"smells' (tendencies) continue to stand in the way of man's self- 
realisation. Without understanding this significant distinction 
between the inherited mind and the reformed mind, it is unwise 
to talk of mind being the most important thing. 

Tavat eva nirodhah syat yavat tattvam na vindati 
Vidite tu are tative Ekam eva anupasyati 

(Till one gets a perfect idea of self-knowledge, one must 
control one's mind ; once the knowledge is gained, the knower 
realises that there is only one Ultimate Reality). 

21 
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The point is that the mind, directed outwards, sees multiplici¬ 
ty, whereas it sees only unity when it is inward-looking. Even in 
the mundane matters we see our mind reacting differently to the 
same incident; for example, death in another family does not 
affect one as that in one's own family. Therefore, since the exte¬ 
rior matters like death in this example are not real in themselves 
but in their conceptualisation by the mind, we can see that there 
is a total-mind of God, which is not circumstance-bound like the 
individual mind. In such a realisation the mind is elevated to the 
soul-consciousness. As there is only one soul reflected in the 
various bodies, one has to receive unitary instruction till one 
appreciates the non-existence of the variety of matter from the 
viewpoint of the Self (which is the self of each and every indivi¬ 
dual, albeit the individual's name and form diffej; from those of 
the other individuals). 

Avyutpanna-manah yavat bhavan ajnata-tat-padah 
Guru-sastra-pramanaih tu nirnitctm tavat dcharet 

(As long as your mind is not able to see the unity of the 
Absolute and of the individual soul, and is submerged in the com¬ 
plex feelings about the multitudinous names and forms, you must 
keep learning from worthy teachers and scriptures). 

Sage Vasishtha tells the preceding words to Raama, who, as 
an incarnation of God in human form, could not avoid the human 
nature of seeing multiplicity in the eternal Reality, and had to 
suffer from the consequent doubt and distress. 

Now we shall see what the real significance of the words that 
"mind is the most important thing" mean. 

Yathd sankalpayet Yogi Yoga-yuktah jitendriyah 
Tatha tat-tat avapnoti bhavah eva karanam 

(If the Yogi is completely in communion with the Supreme 
Spirit, and is able to control his senses thoroughly, he can realise 
whatever he conceives). 

, When the individualistic tendencies of the realised soul merge 
with the universal totality of God, he is not merely in communion 
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with God but is God Himself. 'God' as such is not a person but 
a principle ; every realiser of the principle is in practice an entity 
equal to that principle. If any modern Yogi does not have the 
godly powers, it only means that he is not fully in communion 
with God. 

The creation of the world takes place by the mere wish of God 
(Sah akamayata: bahusyam prajayeya iti). Similarly the one who 
realises God can create whatever he justly wishes or conceives. 


Sah ayam pa'syati aiesena yavat sankalpa~~ma.tr akam 
Svam atma-vachanam santam ananyat paramarthatah 


(Since the perfected soul does not see himself different from 
the reality of the Universal Self, he can fulfil his every wish in 
accordance with the creative energy he canalises into his truthful 
conception and consciousness). 

Anivarana-jnapteh yatah santa na bheda-dhlh 
Tatah sankalpanat dvaitat varadi asya na sidhyati 

(The man whose conceptual knowledge is covered by Nescie¬ 
nce cannot see the monistic reality. Since he is bound by the dua¬ 
lity of the non-godly sense-feelings, his wishes cannot be fulfilled 
—as those of the non-dual perceiver who becomes one with God 
and can create like God). 

In the everyday world we see that once a man retires from 
high office he cannot find his orders obeyed as when he was in 
office. Likewise, when one's consciousness is not godly, one 
cannot get things done as one likes. There is, then, no point in 
getting disappointed with oneself or angry with the people who 
do not fulfil one's orders or wishes. As every kind of wish is 
self-defeating (when it is said that one's wishes will be fulfilled 
when one is like God, it really means that just as God has no 
wishes of His own, the realised soul also has no material wishes), 
the greatest desire should be desirelessness, as Prahlaada wanted 
God to grant him. 
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The Upanishadic expressions "Sarvaan kaamaan samasnute" 
(the man who knows God enjoys al! desires) and "Srotriyasya 
cha akaama-hatasya cha" (the learned scholar who is not hit by 
desires experiences the bliss equal to that of Brahman) signify 
the fact that the seeker after Truth has already obtained what he 
sought and that there was nothing left for him to wish for. 

Besides, there is no greater possession a man can have than 
his ability to meditate on God (Brahma Nishtha), and this is in 
man's own power. All other possessions of the world are no 
only inferior to Brahma Nishtha but also dependent on factors 
outside of oneself. They come and go, but God-consciousness 
remains for ever with one. So why should we monks and 
nuns and ascetics seek the patronage of others ? True, the sacred 
books allow such patronage-seeking for the sake of helping 
others or doing God's work. Still, it is meant for the laity rather 
than for the saints and sages. 

Beseeching others for anything has a way of dissipating one's 
energies and of disabling one in one's search for self-realisation. 

In this connection it is worth noting the moral of this 
story. Once while a beggar was relaxing under a tree he found 
nearby the waste of a sugarcane someone dropped there. The 
beggar began chewing it, but found it had no juice or taste left 
in it. So he began cursing the person who dropped it (for leaving 
it without some juice in it). Thus the beggar was liable to the 
sin of insulting others, apart from displeasing himself by a foolish 
act which was at the mercy of a person other than himself. 

One should always be contented with what one is provided 
with by God. And one need not go out of one's way to do 
God's work : it is enough if one saves one's own soul and works 
for the minimum that would help one to keep body and soul 
together. Of course, to the extent one can help others, one 
should always be prepared—the exception being those acts that 
belittle one and make one unfit for God-realisation. The world 
would be a better place to live in, if one could take care of 
oneself, without harming others. Indeed, if each and every one 
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can help himself or herself, there is no need to depend on others 
Besides it is well said that “God helps those that help themselves." 

The Yogi who attains his fullest Yogic power through penance 
and Yogic practice possesses what are popularly known as the 
eight 'Siddhi's : 1. Animaa (subtle power) 2. Mahimaa (mighty 
power) 3. Garimaa (grand power) 4. Laghimaa (minute power) 
5. Praaptih (attainment of the desired object) 6. Praakaamyam 
(capacity to move about everywhere without facing any obstacle) 
7. Eesatvam (ruling power) 8. Vasitvam (ability to control 
one's senses). 

These powers are to be used for the uplift of one's own 
mind, on the path to self-realisation, but should not be misused in 
any manner—especially aga'nst others. For instance, 'Vasitvam' 
is commonly mistaken for the power to subjugate others to one's 
wishes; even though this 'siddhi' has that potential, its real worthy 
aim is to enable the Yogi to bring under his control his sensual 
waverings. 

The people who claim supreme importance for the Mind 
should do some self-searching in this instance—which is, are they 
able to do what they like or are they able to fulfil the wishes of 
their mind and heart ? 

As already noted, the originalidea of saying that the mind 
is all-important is that one should control one's mind if one wants 
to control oneself and the whole world alike. The seekers must 
always be on the alert to see that their minds are not adversely 
affected by way of the food they eat, or of the place where they 
live in- 

And the mind that conquers itself and realises its inner soul 
is the greatest possession of man, making him the equal of God, 
who represents the total-mind or the world-consciousness. 

Let us listen to what the Mundaka Upanishat has to tell us. 

Yam yam lokam manasa samvibhati’ 

Visuddha-sattvah kamayate yan cha kaman 
Tam tam lokam jayate tan cha kaman 
Tasmat Atmajham hi archayet bhuti-kamah 
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(The man of purified intellect realises whatever worldly or 
otherworldly possession he seeks, by directing his emancipated 
mind towards it. Therefore the man who seeks the highest 
treasure must seek his Higher Self by approaching a realised 
soul and by obtaining his guidance). 

Sarva-sanga-vimuktasya yoga~arudhasya dhlmatah 
Yadrsam manasam yatra tadrsam vindate phalam 

(The Yogi who is released from all the earthly and the 
hereditary bonds, and who is equably enshrined in god-conscio- 
siness, would realise whatever his enlightened mind seeks). 

Some of the Yogis may be wondering what sort of service 
they are renderinq to the world. To be in communion with God 
and to serve mankind at the same time, ond needs a superhuman 
awareness which is given to only a few realised souls. 

However, man's nature has a way of fulfilling its habitual 
and hereditary characteristics, of its own accord. People who 
acquire supernatural powers can direct the natural impulses in 
whatever direction they want to. For the rest of mankind the 
best thing is to cultivate good habits and good associations in 
order to elevate their customary practices to the level of godly 
devotion, so that in the following births they can gain that god- 
awareness which will duly free them from their bodily self-identi¬ 
fication. 

The idea is that there must be some people who concentrate 
on otherworldly matters alone, in order to impress on the peo¬ 
ple, who are slavishly engaged in worldly activities, the need to 
be emancipated from their bondage of ages. Social service does 
not mean merely cleaning the streets or attending on the sick; 
the greatest social service is to make men realise that their real 
entity is the Soul and not the Body: this is the service that the 
true Yogi can and should do. 

Coming back to the important position of the mind, it has to 
be emphasised that its importance is not arbitrary but volitional 
That is, the modes that determine the nature of the mind Q ' re 
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not eternally established in the given individual. Tnere are 
several instances of men who inherit the nature of tamas, then 
graduate from it to the nature of rajas by self-discipiine, and 
finally reach the nature of sattva through Yogic practice and 
austere living. So, continual practice is always useful, 

Yavat Atma na Jabdhah ayam iuddhah jnanam cha na 

uditam 

Malina risaye vagah tavat ajnaninah bhavet 

(Until one does not realise one's true Self, has not acquired 
wisdom, and is still enmeshed in sensuous attractions, one has 
to be regarded as an unwise man). 

Yathabharjita-bijasya prarohitvam vinasyati 

Tathd Atma-jndninah nityam jagat-huddhih villyate 

(Just as the fried seed does not grow when it is sown, so 
also does the seed of the sensuous intellect of the realised soul 
perish in the immortal flame of his self-knowledge). 

Indriyesu indriya~arthe$u pravrttesu yadrcchaya 

Anudhdvati tani eva manah vdyum iva analah 

(If the sense organs and their functions are unrestrainedly 
directed towards the sensual attractions, they keep on being 
further entangled in • the transient sensuous joys;— like the fire 
that spreads further with the help of a strong breeze). 

Na asramam kdranam mukteh, darsanani na kdranam 

Tathd eva sarva-karmani; Jfianam eva hi kdranam 

(It is not the order of life, especially that of the ascetic, the 
final one, nor the study of epistemology, nor the austere deeds 

or the various good works-but knowledge alone that is the 

cause of liberation). 

Antah~timira~nd£dya sabda-bodhah nirarthakam 

Na nasyati tamah nama krtayd dipa-vartaya 
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(Just as darkness is not dispelled by the mere news of 
light, without its being lighted, so also does not the darkness c 
the ignorant mind vanish by mere scriptural study) 

What is needed is experiential knowledge that comes of th 
monistic awareness about the unity of the cosmic and the supra 
cosmic. 


Yasya na asti vivekah tu kevalam yah bahu-srutah 

Sah na janati sastra-arthan darvi paka-rasan iva 

(Like the spoon which cannot enjoy the taste of the food i 
serves, the man who has no practical spiritual knowledge doe 
not digest and practise the true teaching of the sacred books). 

Svatantra-abhyasa-silanam katham yogam avapnuyat ? 

Na asti tesam api jfidnam na asti tesam gatih para 

(They who go about their austere practices without the air 
and guidance of a great teacher would realise neither true know 
ledge nor attain Salvation). 

S' raddha- vinaya - samyuktah s anti-dan t i-adi- samyuktah 

Ydvdt-jnana-udayah tdvat Vedanta-artham nirupayet 

(Till one accomplishes true knowledge, one must continue 
to study the philosophical message of the oneness of the indi¬ 
vidual and the universal Self-with faith, obedience and self- 

restraint). 

Now we turn to the teaching of Yoga Vaasishtham again. 

Anarthena avichareva vayah kuryat na bhasmasat 

Bodhena jndna-sarena drsyam kartavyam Xtmasat 

(Do not fritter away your precious life like dust, but bv 
imbibing the knowledge of the Self, integrate your external percep¬ 
tion with the internal identity of yourself with that Universal Self) 

Xyusah kshanah ekah api sarva-ratnaih na labhyate 

Niyate tat vrtha yena pramadah su-mahan, aho ! 
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(Alas, that even a second of the time wasted on worldly 
preoccupations could not be bought back even with all the 
precious gems ! Verily, such wasted time is thus the root of 
immense danger). 

S'astrasya asya tu yat nama vadanam tat vina na aparah 

Abhyasah drsya-samsantyai na bhutah na bhavisyati 

(Neither in the past nor in the future—-and of course in the 
present also—there is any other way than learning the full ' 

message of the scriptures and practising their precepts to ward for 
the dangers resulting from the attractions of the external world). 

Kshapayanti vipakam tarn purva-upattasya karmanah 

Sakaleprabhavati eva Purva-upattam subha-asubham 

api $ Parihiva! 

Svacchyaydm iva durvaram Devamm api , Pdrthivai 

(Raama. like one's own shadow the results of the works 
done in the past, both good and bad, follow one in the present 
existence; even the gods in heaven cannot escape the fruits of 
their former actions). 

When the authoritative texts thus teach us through their 
empirical as well as intuitive understanding of everything under 
the sun, what a pity that there are some people—among both the 
laity and-the scholars—who still maintain that there are no such 
things as Karma (predestination) and Dharma (righteous living in 
conformity with moral law and spiritual self-Knowledge) ! 

Now, all that is needed to sow the right seed in order to 
grow the tree of Salvation is to devote oneself to godly activities 
and to be entirely dedicated to the Yogic practice that enables 
one to achieve communion with God. The final consummation 
of all selfless action and godly devotion is to transcend the three 
modes of nature that cause one's birth. This transcendence is not 
an easy matter, but God is all-merciful and He is offering us, 
people of all the varieties of characters and modes, an easy chance 
to reach Him—if only we would have the needed faith in His 
gracious word. 

22 
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Lord Krishna affirms : 

Mam cha yah avvabhicharena bhakti-yogena sevate 
Sah gundn samatitya etan Brahma-bhuyaya kalpate 

(He who dedicates himself to Me, through unflinching devo¬ 
tional consecration, surpasses the three medes of instinctive 
nature and attains to the status of God). 

Again how the Yogi with devotion reaches to Him was 
enunciated by the Lord : 

Tapasvibhyah adhikah Yogi, Jnanibhyah api mat ah adhikah 
Karmibhyah cha adhikah Yogi , tasmatYogi bhava, Arjuna 

(The Yogi who attempts communion with God is greater 
than the man of penance, the theoretical scholar, and the perfor¬ 
mer of sacrificial rites and worldly duties. So be a Yogi, 
0 Arjuna !) 

In a former verse Lord Krishna identifies the 'Jnaanee' with 
Himself ("Jnaanee tu Atmaa eva me matam"). So here we have 
to understand by the word'Jnaanee'someone who has only the 
theoretical knowledge of God but has not practically realised God 
in his own individual soul.) 

Be that as it may, faith, devotion and Yogic consecration 
matter most as means to knowledge, and here again Lord Krishna 
offers us an easy way to realise Him : 

Yogimm api sarvesdm Mat-gatena antaratmand 
'Sraddhavan bhajate yah Mam sah Me yukta-tamah matah 

(Of all the kinds of Yogis, the one who concentrates his 
attention and mind entirely on Me, with uncompromising faith 
in Me, is indeed the most deserving person to attain to my status 
ultimately). 

Bhaktya Mam abhijanati yavdnyah cha asmi tatty at ah 
Tatah Mdm tattvatah jfidtvd vitiate tat-anantaram 

(The seeker gets to know Me by means of devotion—about 
my potential and about my nature, as I am, in truth; after thus 
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realising Me in full, he finds himself in perfect communion with 
Me). 

This all-powerfui devotion comes not by itself but through 
constant meditation. Therefore it is essential to know about 
Meditation. Here is what SUtaSamhita says on the subject : 

Dhyana-yajharn vina muktau yatante mohitah jamb 
Payasa-annam parityafya bhakshayanti maha-vi^am 

The deluded men who attempt to achieve Deliverance, with¬ 
out the meditational consecration, are akin to people who forsake 
ambrosia in favour of awesome poison). 

Dhyana-yaj ham vina kinchit kurvanah mukti-siddhaye 
Akshna api sabdam grhnati vina srotreria kevalam 

(The people who try some other means than the way of 
Meditation in order to attain Salvation are like those who try to 
hear with their eyes, but not with their ears). 

Asva-medha-adayah yajnah asesah Veda-darsitah 
Munindrah! dhyana-yaj nasya kalam na arhanti sodasim 

(0 sages, please note that all the Veda-enjoined material 
rites, like the horse-sacrifice, do not offer you even one-sixteenth 
of the effect of the meditational sacrifice). 

Dhyana-yaj ha-par ah martyah &ivah eva na cha aparah 
Dhyana-yajna-eka-nis thasya na kinchit api dnrlabham 

(Indeed, the man who is immersed in true meditation is none 
other than God Himself; there is nothing a man of true medita- 
ion cannot accomplish). 

In high meditation the meditator can identify himself with 
his original Self—God who is the Supreme Self of all living 
creatures. That is why such a meditator is equated with God, 
and, like god, he can get everything he wants. 


Dhyana-yaj ha-paranam tu prasadam kurme S'iv ah 
Sivdh api sakshat sarvajhah samsara- vinivartakah 



172 


(To the devotional meditators, God Himself grants their every 
wish; indeed, by the grace of God they themselves become all¬ 
knowing divinities, completely liberated from the ills of 'samsaara') 

Bahuna uktena him ? sarvam samaiena may a aditam 
Kurudhvam Vcdavit-mukhyah ! dhyana-yajnam a sank it dh 

(Well, dear Vedic sages, why should I repeat myself ? All 
that had to be said has been said by me succinctly. Now please 
start meditating on the Supreme, without any mental reservation). 

However, there are certain obstacles to the performance of 
the yogic^meditation. They are being enumerated: 

Bhayam krodham at ha alasyam ati-svapna-ati-jagaram 
Ati-aharam anahdram nityam Yogi vivarjayet 

(The Yogic meditator must always avoid fear, anger, laziness, 
extremes of sleep, wakefulness, overeating, and fasting). 

J lasyam anrtam £ a thy am jadyam ninda api anudyamah 
Sat ete manirinah tasya jnana-dvara~-nirodhinah 

(There are six hurdles, in the way of Knowledge, to the 
seeker : lassitude, untruth, folly, sickness, abusing the others, 
and indolence). 

Now we come to the end of the study of the Mind. In point 
of fact, there is no real entity like the Mind : it is the apparent 
summation of various equally apparent factors like the modes, the 
smells, the inherited habits, the desires, the Nescience, the ignor¬ 
ance and the illusion. When all these self-imposed faculties 
leave the Self, the mind also leaves the seeking Self. 

These factors superimposed on the Soul hide the human 
mind from its recognition of its real Self—like clouds hiding the 
sun. Actually, there is no such thing as a substantial cloud. It 
is the condensed watery vapour formed of the sun's effect upon 
water, besides being the combination of various other atmospheric 
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effects. When it is influenced by cold air it drops down in the 
form of rain, and there is no cloud left at all thereafter. 

So the wise seekers after truth must try to remove the cloud 
of ignorance and desire, which covers their natural soul of know¬ 
ledge, through the material forces of the mental propensity. 

The Brihadaaranyaka Upanishat defines the mind thus : 

Kamah sankalpah vichikitsa sraddha asraddha dhrfih 
Adhrtih, hrVh dliih, bhih, iti etat sarvam manah eva 

( Desire, wishfulness, doubt, unenlightened faith, absence of 
right faith, false courage, cowardice, bashfulness, mentation, 
fear - all these contribute to the appearance of the mind). 

So may you all leave this false Mind and reach the true sou! I 


OM TAT SAT 



NiYATI 
( Propriety) 

Ahdhivat dhrta maryadah bliavanti vi galas ayah 
Niyatim na vimunchanti Mahantah Bhaskarah iva 

(Like the sea which never crosses beyond its shore-limits 
and the celestial bodies morning in a fixed fashion, the wise men, 
who have conquered their sensual impulses, never stray away 
form the path of rectitude). 

What the world needs most today is probity. It is for want 
of moral integrity that both the laymen and the ascetics are 
injuring their own interests and those of the society around them. 

The entire universe is upheld by a certain method and order 
The celestial bodies move in a fixed order. If the human beings 
also have an upright conduct that follows the dictates of the age- 
old wisdom handed down by the wise men, who knew that moral 
rectitude is a prerequisite to spiritual enlightenment, then the 
world will be a better place to live in. 

Strictness of character and conduct is like the wheels of the 
engine or the axle^of a motor vehicle. If any of these essential 
parts do not function properly, the car does not move well. Like¬ 
wise, the man who lacks moral uprightness finds himself leading 
a crooked life. 

God is both immanent and transcendent. In His immanent 
aspect. He pervades the universe like electrical energy. Although 
the energy is all-pervasive, the human effort is needed for its 
canalisation : like the positive and the negative currents, the 
personal God and the individual human being have to work hand in 
hend to make the power of living electricity do its expected work 

But even the canalised electricity cannot fulfil its function 
unless it is put to use in an orderly fashion. 

Like science and technology working together, man must let 
his personal integrity and his daily duty act in unison. That the 
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scholars themselves cannot be at the same time realised souls, 
unless they have an experienced wisdom based on moral propr¬ 
iety, proves the indispensability of good character and good 
conduct in one's practical living. 

Achara-hinam no punanti Vedah 
Yadi api adh'itah saha sadbhih angaih 
Chhadamsi enam mrtyu-kale tyajanti 
Nidam iakuntah ivci jata-pakshah 

(Even though a man has mastered all the Vedas, along with 
their six Vedaanga branches, he would still find the effect of his 
scriptural study leaving him at the moment of final reckoning, if 
he does not live up to the Vedic teaching—even as the birds leave 
their nest, when they develop the wings from their egg-stage). 

They who seek self-realisation or self-knowledge must be able 
to tell themselves sincerely, in their heart of hearts, that they are 
free from all the ills of worldly life. This introspection is not in 
mere words but in at fully experienced state of the integrated 
mind. 

If you are not sure that you are not upright in thought word 
and deed, you must try to set right the error, just as you would 
clean your foot which steps on a dirty object. 

The process of setting right any defect in your character or 
conduct first starts with repentance. One way of repenting is to 
fast, observe silence, pray, perform good works or give alms (by 
feeding the poor). 

Like the detection of the error, the repentance also should 
follow the same pattern—-in thought, word and deed. Without 
this self-purification, known as "tri-karana-suddhi", the attempt at 
self-realisation amounts to sowing the seed in a barren land. 

Another way of mind-purification is to try to put on a cheer¬ 
ful face. This facial expression of a contented and happy mind, 
of course, should be accompanied with a contented and cheerful 
heart. If you conquer the other man's anger with a cheerful word 
of conciliation, the whole world becomes your friend. Just as 
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the elephant does not approach the spot where a lion lives, so also 
do not t is worldly ills conta ninate t,i3 mind of a cheerful, con¬ 
tented man who can forgive and forget the injuries done him. 

The next step is practicable only in rare cases, but it is very 
efficacious. You should be able to get things done by mere facial 
expressions, for the sign-language belongs to the greater realm of 
a mind at peace with itself, whereas the world of spoken langu¬ 
age is that of the ordinary mind with its inevitable wavering and 
restlessness. 

If you control your organ of speech you can easily control the 
other sense-organs. 

Indriya-grama-sangrama-setuna chava -sagarah 
Tiiryate na itarena iha kenachit nama karmand 

(The sea of 'Samsaara' can be crossed by no other method 
than the vanquishing of the sensual functions). 

Another way of fighting-the mental flights is not to let the 
external influences of Nature enter one's mind and not to let the 
concentration on the indwelling indivisible Atman waver. This is 
possible only to those seekers who understand the nature of the 
Self and are able to live up to the ideals of philosophy they learn 
about. 


X char at labhate hi ayuh dcharat ipsitah prajdh 
Achdrdt dhanam akshayyam acharah hi antya-lakshanam 

(Only through the practical application of the philosophical 
teaching, as observed in daily living, does one enjoy longevity, 
beget favourable progeny or obtain every desire, achieve wealth, 
and attain the greatest good). 

Indeed, by living virtuously and by controlling one's senses 
one finds one's sense-organs are not one's foes but one's friends, 

Sankaraacharya instructs; 


Ke & at r avah santi nija-indriyani 
Tdni eva mitrani jitani kani 
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(Who are man's foes but his own sense-organs ? But if they 
are restrained, they are his friends). 

The Gita is of the same view : 

Bandhuh Atma atmanah tasya yena Atma eva Ztmana jitah 

Anatmanah tu iatrutve varteta Atma eva satruvat 

(To the man who conquers his lower physical self by the 
knowledge of his superior higher Self, his personal entity is a 
friend—whereas, the man who yileds to the physical senses finds 
his own self as his enemy). 

And then there is the "Pancha-Seelam"—the] five-principle- 
practice which enables even the formerly unprincipled people to 
obtain mental control gradually. The five regular disciplines are to 
be mastered by maintaining regularity in 1. eating food 2. living 
in congenial surroundings 3. performing the daily austerities 4. 
keeping good company 5. doing the right thing at the right 
time. 

Just as the gardener would destroy the insects that harm his 
garden, so too should the seeker after Truth remove his internal 
and external sensuous foes. 

Yah na nirvasanah nunam sarva-dharma-parah api sah 

Sarvajnah api abhitah baddhah panjarasthah yatha khagah 

(He who does not conquer his sensual leanings is like 
a bird in the cage— albeit he knows all about every moral 
law and every philosophical teaching). 



K A A L A M U 
(Time) 

Since man's span of life is measured by time, time is as 
precious as life. And yet, even some of the intelligent men are 
apt to waste their time on fruitless pursuits and pastimes. 

It is not surprising that the illiterate people idle away their 
leisure-time in gossiping or mutual bickerings. What is strange 
is that some of the educated people also indulge in wasteful 
habits during their spare time— like reading frivolous literature 
or seeing immoral pictures. 

Indeed he who regrets one wasted second, to the extent of 
shedding ceaseless tears, may be said to be the one who really 
knows the value of time in this human existence which one gets 
very rarely in the cycle of countless lives. 

In this connection it is worth noting the import of a song 
by Saint Kabir. 

'•Once a man was journeying across a forest. He was all 
alone. The sun was about to set, and the traveller had still to go 
four miles to reach his destination. 

"It was the dark fortnight, and raining. The path was 
rugged,and all a dark round were roaming wild animals. Even 
ghosts were moving about here and there. 

"At that juncture, would.it not be foolish to enjoy the beauty 
of the forest and to pick the flowers and the fruits — without 
hurrying on one's way?". 

Likewise, the sun of life is about to set. Man is in the 
midst of the forest of 'samsaara'. It is the dark fortnight of self- 
delusion. The wild animals of lust and anger are roaming about. 
The ghost of Nescience is playing around. In such a state of 
affairs is it not unwise to dally with the showy flowers and fruits 
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of sensual cravings, without utilising life for the acquisition of 
self-knowledge ? 

Only men of strong character, with determined effort, can 
make use of this life to obtain Salvation. To the hardworking 
man even the hardest task is light; but to the indolent one even 
the lightest task seems to be hard. 

How to make good use of time is suggested by Sankaraa 
chaarya in his book "Sivaananda Laharee". 

Kanchit kalam'XJma-mahesa ! bhavatahpada-aravinda - 

archanaih 

Kanchit dhyana - samadhibhih cha nutibhih kanchit kathd - 

dkarnanaih 

Kanchit kanchit avekhanaih cha nutibhih kanchit 

dasamidriim 

Yahprdpnoti muda Tvat-arpita-manah jivan muktah 

khalu 

(0 Lord, verily he is liberated from the cycle of 'samsaara' in 

this very existence-■ who spends his time in praying to Thy 

lotus-feet, in contemplation and trance, in salutation, in hearing 
the tales of gods, in visiting the places of pilgrimage, and in 
offering prayers to Thee). 

Lord Krishna says; 

MaUchittdh Mat-gat a-pranah bodhayantah parasparam 

Kathayantah cha Mam nit yam tusyanti ramanti cha 

(They who are single-minded in their devotion to Me, who 
are consecrating their very lives to Me, who enlighten one 
another by reminding themselves of My glory and power indeed 
they constantly remain happy and blessed). 

Sage Vidyaaranya asserts in his book "Vedaanta Panchadasi": 

Tat-chintanam Tat-kathanam anyonyam Tat-prabodhanam 

Etat eka-paratvam cha Brahma-abhyasam viduh budhah 
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(The wise men call that the practice of God-realisation, 
which comprises meditation on God, telling and teaching one 
another about God, and single-minded self-dedication and self¬ 
surrender to God). 

Nidrayah loka-v art ayah sabdadeh Xtma-vismrteh 
Kvachit na avasaram dattva, chint ay a Jtmanam atmani 

(Without wasting your time on too much sleep or on idle 
mundane gossip, and giving no quarter to the words that make 
one forget one's Higher Self, always contemplate on the Supreme 
Self indivisibly reflected within your individual soul). 

Indeed those devotees who can conquer the wasteful use of 
time (kaalah) may be said to be those who can vanquish death 
(Kaalah) : * for, death is nothing but the fear of death, only the 
realised soul is unafraid of death, because he knows that the soul 
is deathless, whereas the ignorant man confuses his body with 
his soul. 

Hitherto the way to self-realisation has been described. He 
who is unware of his Seif is the equal of a living corpse. 

Kusalah Brahma-vartayam vritti-hinah su-raginah 
Te api ajnanataya nunam punah ay anti yanti cha 

(The people who loudly talk about God, but who do not live 
in the ways of God, are indeed the ignoramuses who are caught 
in the endless cycle of life and death). 

Unless the subject who is engaged in devotion identifies 
himself with the supreme object of his devotion, he has to be 
likened to the man who builds a beautiful temple but does not 
consecrate within it the sacred image of God. 

In the state of the knowledge of the supreme object, the 
knowing subject transcends the three 'modes' (gunaas) of Nature 
('Prakriti'). 


* Play on the words ; in Sanskrit 'Kaalah' stands for both Time & the 
Lord of Death, 
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Visuddha-sattvasya gundh prasadah 
A tma-anubhutih parama-prasantih 
Trptih praharsah Paramdtma-nistha 
Yaya sada Ananda-rasam samrchhati 

(The nature of the man who transcends his bodily modes and 
is identified with his universal soul is this : he is always delighted, 
immersed in a highly peaceful self-realisation, contented, bliss¬ 
fully engaged in God-consciousness—and consequently ever 
remaining in the state of perfect Beatitude). 

Just as a carpenter needs his tools to do his work, however 
skilful his bare hands are, so also does the man who seeks God 
and Truth must have the needed instruments of self-restraint and 
self-realisation besides the sincere wish. When he realises his 
real Self, he sees no difference between his personal entity and 
the universal reality. This is the connotation of the 'Mahaa 
Vaakya f , "Tat tvam asi" (That thou art). Where ihe Advaitins 
stand fully by this 'great dictum', the other sects of Hinduism 
variously define the relationship between God and man, with the 
intention of promoting the idea of devotion from one entity to 
another. But the truth is that devotion is a bridge between man 
and God; when man crosses the bridge he is one with God. Only 
when the devotee reaches the level of a knower (of the unity of 
the cosmic and the supracosmic) can he understand the real 
import of the great dicta like "SO'HAM", "SIVO'HAM" and 
"AHAM BRAHMAA ASMI". Till one reaches that supreme goal, 
there is the absolute need for regular practice (anushthaana), with 
rectitude (niyati), of the three phases of hearing (sravanam), 
contemplating (mananam) and meditating (nididhyaasanam). 

Garuda Puraanam has this to say about 'aunshthaanam': 

Iha era naraka-vy&dheh chikitsdm na karoti yah 
Gatva nirau?adham deham vyadhisthah kim karisyati ? 

(Man has a chance of curing the sins that lead to hell while 
he is in the present human existence; if he does not cure that 
hell-causing disease here, where there is the needed medicine of 
self-realisation, how can he cure it when he goes to the other 
world—which is only to be enjoyed or suffered, but in which 
there is no place for a cure ?)« 
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We have formerly learnt that only during the human birth one 
has the opportunity to make or mar the chances for Liberation. 
The reader is advised to refer to the Katha Upanishat for the 
relevant information. 

We find the following in the book, "Naishkarmya Siddhi" : 

‘Yadasarve pramuchyante' iti'mi iti cha vajinah 
'Kama-bandhanam eva idam Vyasah api aha pade-pade 

(What the Upanishadic sages mean by "when the desires are 
gone" and "desire is at the root of samsaara"—respectively 
meaning, "the liberation from desire is immortality" and "desire 
ismortality"—is also reiterated by Sage Vyaasa). 

Conversely, the release from the desire is Immortality or Libe¬ 
ration or Salvation, and it can be obtained here and now (atra 
Brahma samasnute). 

Tasya evam duhkha-taptasya kathanchit punya-kilanat 
Nitya-lha-kshalita-dhiyah vairagyam jayate hrdi 

(After going through many an adversity; then somehow 
leading a life of virtue ; and finally purifying his mind with the 
performance of good works : man discovers in his heart of hearts 
true detachment). 

S'udhyamanam tu tat-chittam I kvara-arpita-karmabhih 
Vairagyam Brahma-loka-adau vyanakti at ha su-nirmalam 

(The mind, which is cleaned by the deeds done as offerings" 
to God, gradually finds itself neglecting even the joys of the 
highest heavens like the Brahma Loka). 

The foregoing verses were from Suresvaraachaarya's book 
"Naishkarmya Siddhi/ 

Lord Krishna makes the same point: 

Yam labdhva cha aparam labham manyate na adhikam tatah 
Yasmin sthitah na duhkhena guruna api vichalyate 

(He who attains the knowledge of the true Self feels that his 
is the greatest gain in life; and remaining in that state o 
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detachment he would not be affected even by the hardest 
misfortune). 

Sankaraachaarya expresses a similar view in his "Aatma 
Bodha": 


Yat-labhat na aparah labhah yat-sukhat na aparam sukharn 

Yat-jMnat na aparam jftanam Tat Brahma iti avadharayet 

(Know that to be godliness—gaining which one finds no 
greater gain ; enjoying which, no better enjoyment; and kno¬ 
wing which, no higher knowledge). 

This law of moral and spiritual rectitude (niyati) is also expr¬ 
essed through the Gita verses starting with "Amaanitvam" (abse, 
nee of false prestige), in the 13th chapter, and with "Abhayam 
sattva-samsuddhih" (fearlessness, and purity of the modal mind), 
in the 16th chapter. And the codes of restraint and regular pra¬ 
ctice propounded by other sacred books, like the Yoga Sutras 
also must be included in this study of 'niyati'. 

But particularly must be noted the following instruction of the 
Amritabindu Upanishat. This alone is enough to quell the fire of 
'samsaara' through its merciful shower of wise counsel. 

“Aham Brahma asmV* mantrah ayam buddhUvyadhim 

vinakayet 

'‘Aham Brahma asmi” mantrah ayam chittabandham 

vinasayet 

(The sacred dictum, "God am I" destroys both the disease of 
the Intellect and the bondage of the Mind). 

When it is said "God am I", we have to understand by it that, 
from the point of view of the Soul, our individual self is one with 
the Universal Self. Such an understanding does not come by the 
mere utterance of the words, but by the felt experience of the 
inseparability of the macrocosm and the microcosm of the Con¬ 
sciousness. 

Two more slokas, repeating the words "Aham Brhamaa asmi 
mantrah ayam", as in the previous one, maintain that this self - 
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awareness of the Soui-unity of Jthe r individual and the universal 
also destroys the mundane workings and the wishful waverings of 
the Mind. 

Further emphasising the idea, the Upanishat says : 

Chit-atma aham para-atma aham nirgunah aham parat- 

parah 

Xtma-m&trepa yah tisthet sah jivat-muktah uchyate 

(He indeed is called a "Jeevanmukta"—one liberated from 
'samsaara' even while alive—who could tell himself, within his 
heart of hearts, that "I am the soul of Consciousness ; the tran¬ 
scendent Self; the atributeless Absolute", and ever remains in a 
steady state of perfect communion with his Supreme Self). 

Deha-traya-atiriktah aham suddha-chaitanyam aham 

Brahma-aham iti yasya ant ah sah jivat-muktah uchyate 

(He who feels that he is beyond the three modes, that he is 
the quintessence of pure consciousness, and that he is identified 
with the godly essence, is called a liberated soul while alive). 

Kevalam turya-rupah asmi turya-atitah asmi Icevalah 

Sada chaftanya-rupah asmi Chit-ananda-mayah asmi aham 

(1 am none but the pure immanence, the perfect transcende¬ 
nce, the everlasting awareness, and the consciousness-bliss of the 
Self"), would the realised soul be feeling within himself. 

Nirvikalpa-svarupah asmi, nirihah asmi niramayah 

Sada asanga-svarupah asmi nirvikarah aham avyayah 

("I am the outer form of the inner formlessness; I am the 
transient desire superimposed on desirelessness; I am the perish¬ 
ing body of the ever-healthy soul; though attached to physical 
senses, I am ever unattached to every material thing or creature; 

I am the unending, unchangeable enternity covered by a gross 
sheir), would think the man who has realised his 'doubtless' 
soul wearing the 'doubtful' exterior of the body. 
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Sada eka-rasa-rupah asmi sada chit-matra-vigrahah 
Aparicchinna- riipah asmi hi akhan d a-ananda-ru pa van 

i"l am the ever-unitary form of the Formless; the ever-cons- 
cious image of the imageless; I am the indivisible shape of the 
Shapeless; and I am the essence of the ceaseless Bliss"). 

Thus would a man, who leads a regulated life, who devotes 
himself to the realisation of his real mind and heart and soul, and 
who would ultimately be united for ever with the Ultimate 
Reality, assure himself. 

Oh the indescribable joy of finding one's true self through 
the truthful awareness of a mind reaching beyond mind, byway 
of probity, propriety, rectitude and righteousness ! 

May God bless you all with such happy self-conquest l 



DHARMA SOOKSHMAMU 
(Subtlety of Dharma) 

You cannot answer the sophistry that doubts the end of any 
particular study through any particular book. But each single 
book which deals in its own way with £ particular topic announ¬ 
ces at the end of the book that its teaching is finished. 

Similarly, every precept or tenet, theory or dissertation, dis¬ 
course or lecture, religion or philosophy, propounds a particular 
end to a given study. Unless we accept a beginning and an end 
to the study of any given subject, within the limits of the finite 
understanding, we can never write "finis' to any religious or 
philosophical work. If someone wants you to read all the avai¬ 
lable books on the subject you will never be able to formulate a 
proper idea of it in a lifetime. 

If one were to ask you about your lineage, you can answer 
only to the extent you have an idea of it up to a few generations 
back; beyond that you cannot answer in a cut and dried fashion 
the name or occupation, of your primordial forefather. 

Or if you were asked to name the place which is a hundred 
miles north of your native village, you can give a reply without 
much hesitation, but later if the question., is repeated with refe¬ 
rence to the places which are increasingly some ten thousanc 
miles further north, you will at last have to resign yourself to the 
reply "the horizon is the northernmost boundary, that's all". 

All this is being said to drive home the point that there is e 
limit to what one can do and what one can learn. 

That is why in the matter of the public records the matter is 
concerned only with the name of the ’'individual's father, and ir 
ceremonial matters the name of the great-grand-father is the limit 
to be named—especially in the observance of the death anni¬ 
versary rites. 

Similarly, in the case of Dharma also there are certain healthy 
limits and norms. In giving alms your duty is to offer *he deser- 
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ving poor the most you can, without inconveniencing yourself. 
But you must not evade the issue and take refuge in a specious 
argument like this one: Once a beggar approached a miserly 
man. The latter said that he would like to oblige the poor man, 
but that his principle is to give all the beggars in the world the 
same amount—which giving being beyond his means, he would 
not help the present beggar. 

Only those who are averse to doing their duty by man and 
God would talk like this miser. The proper way of doing a chari¬ 
table work is to place oneself in the other person's position: if 
he himself were poor, would he not seek alms from those who are 
rich enough to patronise him ? 

This yardstick has also to be applied to ethical learning, 
observing austerity, and practising Yoga. 

One can define Non-violence as the highest form of Dharma, 
only in a general manner. That should not elicit the retort: do 
not trees or fruits or flowers have life, and is it not as sinful to 
eat the vegetarian food that comes of the killing of plants as that 
of eating meat that comes from animal-killing ? 

The idea of non-violence is not to cause oneself and one's 
fellows undue injury explicitly or implicitly. Besides, you cannot 
attain internal peace without observing external deeds calling for 
a non-violent attitude and a sense of equilibrium. If you carry 
any argument too far, it will only lead to logical absurdity; the fact 
that internal self-restraint is the most important thing should not 
blind us to the importance of external self-control, too. Togo 
about shouting that mental purity is all that matters, is to hope 
to pluck the fruits of a tree which you do not nurture properly 
enough to let it grow. 

The observance of celibacy is another important thing. 
Unless you observe the gross thing, you cannot master the subtle 
entity. The fact that one may have wet dreams is no argument 
against celibacy. The point is that voluntarily there must be no 
lapse on the part of the seeker after Truth. As formerly noted, 
even the householders are considered to be celibates if they coha- 



188 


bit with their wives only during the latter's fertile period and 
that with a view to progeny alone. 

From outward celibacy one must go forward to the inward 
cellibacy—which in Sanskrit means ' Brahmacharya* or 'to move 
in God'. Actually, the idea of Brahmacharya is to promote the 
sublimation of the beastly instinct of man into his spiritual self- 
indentity with God 

Coming to the final stage of detachment here again a 
gradual renunciation is more advisable than rushing things along. 
The real renunciation is not from works but from the fruits of 
works ( Yah tu karma-phala-ty&gi, sah tyagi, as the Gita puts it). 

One can be attached enough to mundane matters to the 
extent such an attachment is needed for the sustenance of the 
body and for the appropriate shelter. 

Beyond that, one must not let one's mind dwell on earthly 
matters; the mind must be constantly diverted; from the object of 
the senses to its supreme Subject, the inward Soul of all. 

This, then, is the subtlety of Dharma. Charity within limits 
and to the best of one's ability; continence in thought, word and 
deed-depending on individual circumstances; detachment to 
the highest extent possible but not to the extreme point where 
it becomes harmful to the elementary self-preservation needed 
for the pursuit of self-realisation. 

"Sati kudye chitra-lekhanam" (only if you have the wall, 
can you paint a picture on it) being the law of commonsense, 
please preserve your body to the extent needed and then go on 
realising your soul as if it were the only aim of your life. God 
and Nature move according to the laws of Dharma : so should 
man, too, to discover his godly nature. 



DHARMA RAHASYAMU 


(The Secret of Dharma) 

'Dharma'is that which upholds the moral, social and spiri¬ 
tual order of human society. When it is said the Dharma protects 
those that protect Dharma, the same eternal truth as 'God helps 
those that help themselves' is meant. 

In any given society the proper upkeep of Dharma upholds 
its integrity. 

For example, where there are good doctors—no matter what¬ 
ever method of medicine they practice—the place gets a good 
name, by virtue of the confidence of the patients in the medical 
practitioners. 

Similarly, the Yogic practitioners, who live in strict com¬ 
pliance with the teachings of the ancient sages and seers, attract 
to themselves the admiration of the laity all around them. 

Therefore it is up to us Saadhus, particularly the novices 
among us, to inspire confidence in the laymen by our personal 
example rather than by our mere precepts. 

We must have implicit faith in God and disclose uncompromi¬ 
sing devotion to divinity, if we want others to have similar faith 
and devotion. 

If we fail to live up to the ideals we learn and preach, we will 
not only be injuring ourselves and misleading our followers among 
the people at large but will also be traitors to the noble tradition 
which our ancestors have so selflessly handed down to us. 

The failures of the present-day society have to be attributed 
to the selfishness that prevails even among those people who 
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profess to be servants of the people or selfless social workers or 
religious-minded teachers or altrruistic preceptors. 

The only 'Guru Sevaa' (service to the Teacher) that the 
ancient Teachers ask of the modem sages, and the only similar 
service we ask of lay followers, is that they have perfect faith in 
God and Truth, that they do their duty by their elders and their 
teachers, and that they maintain a constant observance (anush- 
thaana) of the Dhaarmic tenets they have learnt from their instru¬ 
ctors and the scriptures. The secret of Dharma is that it saves 
you only if you save it. 



JANMA SAAPHALYAMU 
(The Fruition of Life) 

Time past and future is actually time present. The past flows 
ihto the present and the present continues its progress towards 
the future. 

So whatever we do in the present time will be regarded as 
the past effort in future* and the future depends on the action 
done at the present moment. 

The farmer's example is most illustrative of this point. If he 
would not be sure of the past cultivation that effects the present 
state of the farm, and of the future reaping that is dependent on 
the present sowing and nourishing of the seed, he would be a 
sorry man for ever. For the sake of the future harvest the farmer 
goes through a period of severe discomfort and hard effort which 
involve even missing sleep and food at times. 

Similarly, those of us who seek Salvation must put in the 
sort of strenuous effort the farmer does. 

If the farmer were to hesitate to do his seeding and nouris¬ 
hing because of the fear of the sun or the rain, he would have to 
regret his hesitant laziness later. So also would the man who 
fritters away his energies in a frivolous manner during his youth 
when he should diligently study and prepare himself for a bright 
future. There is no worse folly or sin than lassitude. Either for 
worldly success or for otherworldly bliss, constant effort and 
regular practice are absolutely essential. 

In order to progress successfully on the path of liberation a 
stay in the Gurukul is needed. If such a residential school of the 
traditional type is not within the reach of the seeker, he can 
studiously imbibe the ideals and practices of Gurukul life through 
the study of sacred books and through living up to their counsels. 
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The cousin of lassitude is vanity. In your attempts to 
succeed in any chosen walk of life you will have to contend with 
so many man-made or natural obstacles. You may have to put 
up with the ridicule of the sinners and the so-called rationalists 
But if your soul is pure your answerability is to it and not to the 
mocking society. 

So drive away both lassitude and a false sense of prestige if 
you want to enjoy present felicity and future beatitude. 


Remember your human life is the most precious. If you 
make good use of it you will gain liberation from 'samsaara; if not 
a lower birth. 



SHODASA KALAA PRAPOORNAMU 
(The Sixteen Facets of Salvation) 


'Shodasa kalaa's are represented in Sanskrit literature by the 
sixteen progressive components of the full moon; in other words, 
they symbolise the perfection of any attainment in life. 

For the sake of convenient instruction, the study for the 
attainment of Salvation is divided into four main parts, each one 
of which has its own four sub-parts. 

The first quartet: Vow, Hymn-chanting, Restraint, Hearing 
the sacred teaching about the all-pervasive Self. 

The second quartet : Siient prayer. Reflecting upon God, 
Memorising, Analysing and Digesting the teaching about the all- 
pervasive Self. 

The third quartet: Contemplation, Physical trance. Com¬ 
munion, Meditation. 

The fourth quartet: Realising the presence of God, Trans¬ 
cendent Trance, Detachment, Liberation. 

In this process of achieving perfect Salvation, each succee¬ 
ding quartet is a thousand times more efficient than the prece¬ 
ding one. 

The seekers after Truth, the practitioners of Yoga and the 
devotees of God must bear in mind the progressional nature of 
the ways to Salvation, and must gradually progress in accordance 
with the aforesaid quartets. Depending upon the inherited or 
acquired characteristics of the individual seeker, some people are 
satisfied with only one of the four quartets. But the perfected, 
realised soul will have fully mastered the four quartets. 
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However, the effect of detachment and restraint is common 
to all seekers. Therefore all the four kinds of seekers must see 
to it that this effect which is as dear and bright as the autumn 
full moon, is constantly within their grasp. 

The sincere seeker must not be satisfied till he reaches the 
final liberation, which comes only from the mastery of the sixteen 
facets in full. 

In such a perfected soul, every part of his body shines with 
the splendour of godliness. His every posture and gesture reflect 
the consummation of the ambrosial perfection of ultimate delive¬ 
rance from the worldly ties, exuding blissful cheerfulness all 
around. 



BHAAVA-SUDDHI-ye JNAANA-SJDQHI 
(Purity of Concept Means Attainment of Knowledge' 


Dhyanaya dhyana-gamyaya dhyatr-papa-hardy a cha 
Dhydna-iivaraya sudhiye dhyeya-dhyatr-svarupiiie 

(Obeisance to the form of meditation, the goal of meditation, 
the queller of the sins of the meditator, the lord of meditation, 
the genius, and the quintessence of the object and the subject of 
meditation). 

'Bhaava' (thought or concept) is of two kinds : the external 
and the internal; these two are again sub-divided into the gross 
and the subtle. 

The external form of "metaphysical thought" is to restrain the 
sense-organs from their evil impulses : the ears must not heat 
evil, the feeling sense must not touch evil objects, the eyes must 
not see evil sights, the tongue must not taste evil food, and the 
nose must not smell evil things (these belong to the Jnaana - 
indriyas or knowing sense-organs); likewise, the mouth must not 
utter evil, the hand must not do evil, the feet must not walk along 
evil paths, the generative organ must not indulge in evil associa¬ 
tions, and the rectum must not be evacuated in holy places (these 
belong to the Karma-indriyas or active organs). 

The practitioners of such restraint must observe these rules as 
strictly as a chaste woman guards her chastity and a celibate 
preserves his celibacy. 

Now we consider the internal aspect of the foregoing rest¬ 
raint. In all those functions of the acting and the knowing sense- 
organs, the concept must transcend the particular sight or hearing 
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or tasting or touching or smelling in such a way as to make the 
subject feel as though the object of all those experiences were 
God and nothing but God. Indeed, one must surpass even what 
the world considers to be good and proper deeds in order to 
realise the pure concept of the pure Consciousness which has no 
attributes—good or bad. Goodness and badness, vice and 
virtue, are relative values, which are relevant only from the 
mundane standpoint, and they have no meaning on the Absolute 
level of Ultimate Reality. That is why Nachiketas asks Yama in 
the Katha Upanishat: 

Anyatra Dharmat anyatra Adharmat anyatra asmat krta- 

akrtat 

Anyatra bhutat cha bhavyat cha Yat Tat padyasi Tat vada 

(Please enlighten me on that concept which you see beyond 
Good and Evil, beyond inactive cause and active effect, beyond 
past and future). 

AH the duality of perception belongs to the level of physical 
Nature. When the conceiver conceputalises a state beyond 
Nature, he finds even the thoughts, feelings and acts related to 
Nature non-existent, from the point of view of the transcending 
conceputa! spirit. 

Just as the poisonous ingredients lose their poison in the 
process of chemical reaction, so also do the external sensations 
are purged from the mind that conceives the spiritual transcen¬ 
dence. Then the spiritual conceiver conceives no longer any 
positive or negative attitude towards the world : to him every 
thing is godly and every person is an expression of divinity. 

B&hya-abhyantara-bhedena tiaacham tu dvividham proktam 

Mrt-jalabhyam bahih-duddhih, bhava-suddhih tatha antaram 

■ (There are two types of purification—outward and inward; 
the-external cleanliness is done by water and soap*; the internal 
one, by the spiritual concept of the god-man unity). 


Literally 'clay or mud' (in ancient times clay was used as soap). 
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Antah-suddhi-vihinaih tu ye adhvarah vividhah krtah 
Na phalanti, Mimi-srestha !, bhasmani nyasta havyavat 

(All the sacrifical rites performed by the people who have 
no mental purity become as useless as the oblation poured into 
the dust). 

Bhava-'suddhi-vihinanam samastam karma nisphalam 
Tasmat raga-adikam sarvam parityajva , sukhl bhavet 

(All the acts performed without the purification of the mental 
concept are fruitless; therefore, casting aside every kind of 
passion or prejudice, be perfectly happy in God. 

Mrt-abhara-sahasraih tu kumbha-koti-jalaih tathd 
Krta-iauchah api Dusta-atma chandala-sadrsah smrtah 

(Even though a wicked man cleans himself with a thousand 
cakes of soap and bathes himself with the water from a million 
pots, he will still be considered to be the equal of an outcast). 

Antah-suddhi~vihlnah cha bahih-suddhih karoti yah 
Alankrtah sura-bhandah iva santim na gacchati 

(He who cleans his body without purifying his soul, finds no 
peace—even as the nice-looking jug of wine gives unrest to its 
drinker). 

Anirjita-indriya-grdmam yah tu dhyana-parah bhavet 
Mudha-dtmdnam cha tam vidyat dhyanam cha asya na 

sidhyati 

(He who sets about doing Meditation, without conquering 
his senses, has to be regarded as a fool; needless to say, his 
meditation will be of no avail). 

Now we shall proceed to discuss the conceptualisation of 
the internal organs. 

Of these, the mind is the outstanding one. One must 
drive away all the concepts about the external appearances. 
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Evsn the true and the righteous things must be regarded with 
indifference—making no distinction between the effect they 
have on your mind—and everything must be looked upon 
with a true and righteous concept 

Next comes the consciousness. This should always be 
conscious of the good—never dwelling upon evil objects. 

Then there is the Intellect. This must be suppressed 
whenever it intends to do evil acts; then it becomes purified. 

Finally comes the Ego. If you are freed from all concepts of 
M-ness, and 'My-ness' then your ego will be cleansed. 

Only when the conceiver can truly tell himself that his mind 
no longer is directed towards untrue and unjust thoughts, acts 
and feelings may he be considered to have realised the purity of 
his internal organs from outwards. 


Then we come to the inward purification of the internal 
organs. 

L Mind : Rather than trying to enjoy the fruits of even the 
things which are true and good, one must let one's mind 
dwell beyond all the mentation that conceives the duality of the 
thinker and the thought for, really, nothing in the universe is 
apart from God who is both the thinker and the thought. What 
looks like the difference between the actor and the act is caused 
by the phenomenal appearance of Maayaa. When everything is 
the product of the immanent mind, who is there to provide the 
thinker with a particular thought? As the Brihadaamnyaka 
Upanishat asks : "Vijnataram are kena vijanlyat ?“ (how can 
one know the all-knowing one ?). To imbibe the teaching of the 
Kena Upanishat that God cannot be conceived by the mind but 
gives the mind the power to conceive is the highest form of 
mentation. Virtue and vice, servitude and liberation, are caused 
by the mind. If the mind transcends this duality, it will never 
again enter the world of bondage. 


2. Intellect: Similarly, the intellect also should be channe 
hsed- along the concept that the object as well as the subject of 
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concept is one's own real higher Self which is one with the 
Universal Self. 

3 . Consciousness : This will be purified only when it ceases 
to think of the Absolute as an entity outside of its cognition, for 
there is nothing real beyond the omnipresent Brahman or Atman 
or God. 

4. Ego : Likewise, the ego too must forget its individual 
self-identification in favour of the identity with the Universal 
Self. To realise the falsity of the apparent universe, which is 
located in the Atman, but in which is not located the Atman, is 
the highest form of self-identity—in which state the immortal 
bliss is felt by the Ego. 

Says the Gita : 

Manah-prasada saumyatvam maunam Qtma-vinigrahah 

Bh&va-samsuddhih iti etat tapah manasam uchyate 

(The mental penance is characterised by a happy mind, a 
gentle outlook on life, limiting speech to the absolute minimum 
—or silence—,self-restraint, and purity of concept, internally 
and externally). 

When all the four facets of mentation are purified within them¬ 
selves, and eventually identified with the supreme consciousness 
of God, the Universal Self is as clearly reflected in one's own 
individual self, as one's image in a clean, bright mirror. 

Let me now quote some authoritative slokas in this context: 

Bhava-iuddhih param saucham pramUnam sarva-karmasu 

Chittam viiodhayet tasm&t kim anyaih bahya-iodhanaih 

(There is nothing purer than the purity of conceptual 
consciousness, and a pure conscience is the greatest authority in 
all actions. So clean your mind first, for, of what use is the 
external purification by itself ?) 

Bhavatah vUudha-atma svargam mokshani cha vindati ’ 
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(The conscience which is purified in concept leads to both 
heaven and salvation-according to the choice of the seeker). 

Jnana-amala-ambhasapumsah sat-vairagya-mrda punah 
Avidya-raga-vinmutra-lepa-gandha-visodhanam 

(Man should purify the foul effects of the urine and 
faeces of Nescience with the aid of the water of pure knowledge 
and with the clay—soap— of true detachment). 

Taila-kshaye yathd dipah nirvanam adhigacchati 
Karma-kshaye tathajantuh nirvanam adhigacchati 

(Just as the lamp is extinguished when the oil in it is exhau¬ 
sted, so too does man attain Salvation when his attachment to 
selfish dealings ceases to be). 

Tri-vidhd bhavana-rupam visvam etat tridha uchyate 
Brahma-dkhyd karma-samjhd cha tathdeha ca hubhaya-atmakd 

(This universe is characterised by three kinds of mentation : 
the concept of God, that of human activity, and that in which 
there is the interplay of the divine and the human). 

Karma-bhava-atmikd hi eka Brahma-bhdva-dtmika para 
U bhaya-atmika tatha eva anya trividha bhava-bhavand 

(Similarly, there is the Active-human, the Causal-divine 
and the Human-divine triad of concept). 

Sanaka-ddydh sada, Jhanin , Bahma-bhavanayd yutah 
Karma-bhavanaya, cha anye deva-adyah sthavarah char ah 
Hirany agarbha-adisu cha Brahma-karma-atmika dvidha 

(0 sage, among men, the seers like Sanaka are always united 
with God-consciousness; the demi-gods and the living creatures 
in general—including the non-moving things—are impelled by 
the Activity-consciousness; and the creative forces, as represented 
by Hiranyagarbha, are imbued with the divine-human, or godly- 
active, consciousness). 

While even the gods, ranging from the Creator, are inspired 
by a level lower than that of the Absolute Consciousness, it is 
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given to rnen to be purely united with God-consciousness, So 
it is up to us to follow in the footsteps o' seers like Sanaka and 
gain Liberation when we are gitfen the chance in this human 
existence. 

How to attain this is again clarified : 

Brahma eva aham na samsari nitya-muktah na soka-bhdk 
Sat-Chit-Ananda-rupah aham Atmanam iti bhdvayet 

(The seeker after Truth must be able to conceive himself as 
none other than God Himself; he must be continually aware of 
the fact that he is not a creature of circumstance, that he is ever- 
liberated, that he is not deluded, and that he is of the essence of 
the Existence-Consciousness-Bliss entity of God). 

Now we shall learn about the nature of the Guru who can 
impart this knowledge to the learner ; 

Paramparya-kramapraptah nitya-anusthdna-parah 
Guru-anujna-ratah Sri man abhiseka-samanvitah 

(The teacher must belong to a long line of active practitioners 
of Yogic methods and similar austerites, who himself must have 
implicitly obeyed his own teacher, who is intellectually rich, and 
who must have been initiated as a preceptor in a traditionally 
certified manner). 

Sundarah sumukhah dantah kuliah sulabhah vast 
Mantra-tantra-artha-tattvajnah nigraha-anugraha-ksahmah 

(The teacher must have good looks, pleasant visage and 
peaceable nature, he must come of a good family; he. should be 
accessible; he should control his sense-impulses; he must possess 
a perfect understanding of the scriptures as well as of the mystic 
studies; and he should be a strict disciplinarian and a gracious 
person alikej. 

Nirapekshah munih dantah hita-vadi vichakshanah 
Tattva-nishkasane dakshah vinayi cha suvesavdn 

(The teacher must not be greedy; he must be a man of few 
words, who controls his external sense-organs, who wishes every 
one well, who is a man of wisdom, who is well-versed in explain- 
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ing the intricacies of philosophy, who is obedient to his elders and 
betters, and who is well-dressed). 

Asrami dhyana-niratah samiaya-cchitsu buddhiman 
Nitya-anusthdna-samyuktah tu acharyah parikirtitah 

(The teacher must be firmly dedicated to the rules and regu¬ 
lations governing the order of his life; he must practise medita¬ 
tion; he must be a clever person who can resolve the doubts of 
others; and he must strictly follow traditional practices and 
practise what he preaches). 

Now here are the qualifications of the student : 

'Santah viriitah suddha-atma sarva-lakshana-samyutah 
Sama-adi sadhana-upetah sraddhavan susthira-dsayah 

(He must be of a mild temperament, obedient, even-minded, 
and equipped with all the good qualities of a gentleman; he must 
be able to learn the ways of self-restraint, having faith in God 
and possessing high ideals). 

'Suddha-dehah anna-pana-adyaih dharmikah suddha-manasah 
Drdha-vrata-samacharah krtajnah papa-bhirukah 

(He must be well-nourished through proper food and drink; 
leading a ^ell-regulated life; of pure mentality; following the 
edicts of a strict code; a man of gratitude; and a god-fearing 
person). 

Guru-dhyana-st uti - katha-sevana - asaktamanasah 
Evam-vidhah bhavet & is yah tu anyatha guru-duhkhadah 

(He should be dedicated to the praise and the service of his 
teacher. If a student is not of such a nature, he can be a source 
of grief to the teacher). 

Yatha dipah niv&tasthah nischalah vayu-varjitah 
Prajvalan ndsayet sarvam andhakaram, Mahdmate l 
Tadvat dosa-vihina-atma bhavati eva niramayah 
Sruyatam, Bhupa !, kaivalyam kevalam mala-varjiitam 

(0 wise king, know that the spotless soul of a wise man is 
firmly and solely enshrined in the One and only Soul of all crea- 
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tion, the Absolute Spirit of God, even as the bright light dispels 
darkness, without any hindrance, when it is placed in a place 
where there is no wild breeze). 

Dushkrtam hi manus yasya scirvam anna vyavasthitam 
Yah yasya annam samasnati sah tasya a'snati ki Ibis am 

(A man's evil dwells within his food; so he who eats, without 
discrimination, another man's food swallows a share of the other's 
sin as well). 

All human endeavour is directed at earning the daily bread. 
In making that effort there appear some inescapable evil 
practices. So it is said that the sins are inherent in the food; 
besides, the intellect of a man depends on the nature or his food. 
Taking into account all these things, the ascetics who rely for 
sustenance on others must carefully choose their hosts from among 
sinless people, albeit they are not able to offer them sumptuous 
repast. 


Yasya anna-pana Pusta-angah kurute puiiya-sanchayam 
Anna-pradatuh taysa ardham kartum cha ardham na sam'sayah 

(It is also true that the man who feeds you takes away half of 
the effect of your good works). 

So it is all the more reason why one should be careful about 
depend ing on others for one's sustenance. It is always preferable 
to earn by the sweat of one's brow the little nourishment one 
needs. Nature itself gives of its plenty to the sincere seeker, and 
there are ever so many ways of earning honest bread without 
compromising one's independence and one's virtuous potentiali¬ 
ties. 


Pratigraha-samarthah api na prasajyet pratigrahe 
Pratigrahena npranam Brahmam tejah prasamyati 

(Even though the Brahmin-scholar—is traditionally permitted 
to accept free gifts, he should refrain from accepting them—when 
not absolutely needed for his physical survival—, for the genius 
of the Brahmins—scholars—is devalued as a result of indiscrimi¬ 
nate acceptance of charity). 
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The ways and means of attaining conceptual purity are here¬ 
with detailed 

Jnana-labhyam param moksham prahuh tattva-artha-chinta- 

kali 

Yat jnanam bhakti-niulam cha bhaktih karmavatam tatha 

(The great philosophers assert that the highest Liberation i S 
attained by means of Knowledge—of the unity of the noumenal 
and the phenomenal Souls—, that Knowledge is attained through 
Devotion; and that devotion to God is attained through good 
works—selfless Action which cleanses the mind). 

Sarva-papem nasteshu buddhih bhavati ninnala 

Sa eva buddhih samakhyatd Jfiana-tiabdcna suribhih 

(When all the evil thoughts and deeds of the individual are 
purged from his intellect, that pure Intellect paves the way to true 
Knowledge—say the scholars). 

Anubhutch abhave api “Brahma asmi” iti eva chintyatam 

Api A sat prapyate dhyanat nitya-aptam Brahma him punah 

(Fven when a man has not obtained the spiritual experience 
that would enable him to tell himself meaningfully, "! am Brah¬ 
man , he should still keep doing so—because constant thought 
has a way of leading to eventual action : for example, when 
through constant meditation the meditator is able to envision the 
form of the imagined particular deities, how much simpler it is to 
visualise non-dually the all-pervasive Soul, which is latent in all 
men and all things ?). 

The significance of conceptualisation is being mentioned : 

Bhavitam tivra-vegena yat vastu niichaya-atmana 

Pwnan tat hi bhavet i ighram jneyam bhrainara-kitavat 

(Just as the insect, through the constant hovering around 
the flower, eventually becomes a bee, so also does determined 
meditation on the Universal self enable the individual self to realise 
the identity with the former). 

Jivat-muktih tu tat vidyat purva-upadhi-gunan tyajet 

Sah Sat-Chit-adi dharmatvat bheje bhramara-kitavat 
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(Just as the insect turns a bee, by virtue of the constant 
concentration on the latter's 'Omkaara-like' buzzing and hovering 
around the flower, so also would the seeker be released from the 
insect-like ignorance and become one with the Absolute, as soon 
as he transcends his erstwhile modal nature by means of hearing 
about, thinking over and meditating’on the Supreme Self, imma¬ 
nent in the Universe), 

Yatha agatha-nidheh labdhan na upayah khananam vina 
Mat-labhe api tat ha sva-atma-chintam muktvd na cha aparah 

(You cannot obtain the treasure hidden underground, without 
digging for it; likewise, you cannot realise Me—God—without 
attaining the knowledge of your soul-identity with me through 
self-awareness, gained with the aid of constant devotion and 
meditation). 

Viv ikta-des a-dsinah viragah vijitendriyah 
Bhavayet ekam atmanam Tam Anantam ananya-dhih 

(To achieve the non-dual identification with the Infinite 
Universal Self, which is one without a second, the seeker must 
meditate on it as the One and only Self, the while seated in 
solitude, mentally and physically detached from the bodily 
impulses). 

Evam nirantara-krta "Brahma eva as mV* iti vasana 
Harati Avidyd-vikshepan rogdn iva rasayanatn 

(Like the right medicine curing the various diseases, the 
sensual cravings born of Nescience would be cured, once the 
phenomenal tendencies are driven away by the self-indentifying 
thought on the Noumenal : “1 am none other than the Universal 
Self—from the standpoint of my Soul"). 

Yat-labhat na aparah labhah yat sukhdt na aparam sukham 
Yat-jnanat na aparam jndnam Tat Brahma iti avadharayet 

(Know that to be God—by realising which, by enjoying the 
bliss of which realisation, and by the knowledge of which reali¬ 
sation, you feel that there is nothing else to be realised or enjoyed 
or known). 



TRANSCENDENCE 

(Bhaavaateetam) 

JHanaya jnana-gamyaya sarva-jftana-eka hctave 
Jhana-isvaraya yajnaya jHat re vijnana-scimpade 

(Salutations to the quintessence of Knowledge, the goal of 
Knowledge, the spirit of Sacrifice, the soul of Knowledge and the 
treasure of Knowledge). 

'Bhaavaateetam' (beyond concept) is the same as 'Dwan- 
dwaateetam' (non -duality) and 'Viswaateetam' (beyond the exte¬ 
rnal universe). It is also the same as "triguna-rahitam" (beyond 
the three modes). 

AdrJye bhavand na asti driyam etat vinasyati 
Avarnam asvaram Brahma katham dhyayanti yoginah ? 

(That which is seen is mortal and transient; on the other hand, 
it is difficult to conceive the unseen. Therefore how is it possible 
for the Yogic practitioners to meditate upon the colourless, 
sound-less, unseen God?) 

The answer to this question provides the secret of transcen¬ 
dent , monistic philosophy, with which we will presently deal. 
But before that we shall learn more about Transcendence 
(bhavaateetam). 

This term has four connotations. 

1. Whether one is a seeker of Salvation or a devotee of 
the personal God, the individual must conceive whatever he 
meditates upon or prays to— be it the formless Absolute or 
the personal deity— as the ultimate goal of everything, beyond 
which there is nothing else to be conceived. 

2. This connotation is higher than the preceding one. in 
this the seeker should try to visulaise, in perfection, that which 
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he has sst about to realise for a long time, and until reaching the 
goal he should not give up his attempt. Once this aimed-at end 
is reached, there is nothing left to be meditated upon. The seeker 
then merely tells himself: "My Yogic practice is finished; my 
sorrows and concerns are gone; I am now the realised soul and 
have attained the indivisible Beatitude". Such a feeling of 
perfect achievement is of the essence of Transcendence. 

3. The concepts of the human mind belong to the Intellect 
and the Consciousness of the physical world. The Brahman or the 
Supreme spirit is above and beyond all mental and physical 
concepts. The Supreme Consciousness of God provides cons¬ 
ciousness to the human mind but cannot be conceived by the 
same mind. That is, the mind can conceive only the physical 
but not the spiritual. To be inwardly and non-differently aware, 
in one's own spiritual awareness of the transcendent reality, 
is a higher feeling of Transcendence than the two preceding 
connotations. 

4. This is the highest form of transcendence. One can 
conceive anything which is other than oneself. But how can one 
conceive that which is one's high self, which is the ultimate, 
perfect essence of all conceptualisation ? 

When all the world appears to be synonymous with the 
spirit of God, how can one conceive anything outside of God ? 
The Brihadaaranyaka Upanishat puts it aptly : "Where there is 
duality one can see something else; but where everything is 
pervaded by the Soul, how can one see anything other than 
one's supreme soul and who can see anything outside of 
oneself ?"• 

In the normal conceptualisation there is the 'Triputi', the triad 
of the conceiver, the thing that is conceived, and the concept 
itself. But in the supramental realisation of the transcendent Self 
this trinity gives place to the unity of the subject, the object and 
thing itself. This is the state of 'Nirvaana' which Lord Buddha 
defined as the annihilation of desire and the cessation of suffer¬ 
ing, and which Aadi Sankara interpreted through his Advaita 
metaphysics centering round the Upanishadic concept of the 'one 
without a second' God (Ekam eva Adwiteeyam Brahmaa). 
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the Mundaka Upanishat illustrates this state : 

Yatha nadyah syandmanah samudre astam gacchanti 

ndma-rupe vihaya 

Tatha vidvdn nama-rupat vimuktah paratparam Piirusam 

upaiti Divyam 

(Just as the different rivers with varied sizes and names lose 
their individual identity when they flow into the ocean, so too 
does the seeker who realised the Supreme Self which is beyond 
all attributes and modal qualities, becomes united with that 
Absolute Spirit), 

We learn from the Gita the process of getting beyond the 
duality : 


Indriyani pardni dhuh indxiyebhyah param manah 
Manasah tu pard buddhih yah buddheh paratah tu Sah 

(The sense-organs are higher than the mere physical body; 
the mind is superior to the senses; the intellect is greater than 
the mere mentation of the mind; the Soul is beyond even this 
Intellect). 

Evam buddheh param buddhva samstabhya atmdnam dtmand 
Jahi sat rum, Mahdbdho !, kdma-rupam durQsadam 

(Thus attainting to the state which is beyond the material 
• intellect, and controlling your unrefined mind with the knowing 
awareness of the superior Self, conquer, 0 Arjuna, the normally 
incorrigible internal foe of yours, which is dwelling in man in 
the form of desire). 

We hear a similar message given to Nachiketas by Yama in 
the Katha Upanishat : 

Indriyebhyah par ah hi art hah arthebhyah cha param manah 
Manasah tu pard buddhih buddheh Atmd mahdn par ah 

(Higher than the sense-organs are their respective functions; 
greater than the sense-functions is the mind; intellect is superior 
to the mere mind; subtler than the Intellect is the primoridal 
Consciousness, called Mahat): 



209 


Mahatah param avyaktam avyaktat Purusah patah 
Purushdt na param kinchil sd kastha sd para gatih 

(The unmanifest source of creation, Avyakta, is subtler than 
Mahat; the Purusha or the Supreme Self is greater than Avyakta. 
But there is nothing higher than this Supreme Self, which is the 
Ultimate Reality, the final goal of all human understanding, the 
last refuge of all creation). 

The Katha Upanishat later adds ! 

Avyaktat par ah Purusah Vyapakah Alingah eVa dhd 
Yat jhdtvci muchyate jantuh Amrtatvam cha gacchati 

(The Absolute 'Purusha'—the all-pervasive soul which has no 
physical manifestation in itself but which pervades the whole 
animate and inanimate Universe—is higher than the Unmanifest 
'Avyakta'. By comprehending this progressively subtler nature 
of reality and getting identified with the Ultimate Reality of the 
'Purusha', the living creature is freed from the servility to the 
senses and is immortally unified with God). 

Earlier the same Upanishat says : 

Indriyan&m prthak-bhavam udaya-astamayau cha yat 
P rthak-utpadyamanttnam matva dhirah na sochati 

(The wise man, who is unruffled by the worldly reactions, 
and who is aware of the rising and the setting nature of the 
senses, which are materially different from the spiritual Self, and 
which are caught in the web of the coming-going-returriing 
'samsaara', never has reason to be unhappy about anything). 

Let us learn a little more about the way to get beyond the 
duality of the world of pain and pleasure—the 'dvandva-ateeta- 
sthiti'. 

The duality, as noted, comes from taking the ups and downs 
of mundane life to be real and eternal. This mistaking is at the 
root of the ignorance that covers the self-knowledge. 

Lord Krishna asks us to be above the duality of pleasure and 
grief (sukha-duhkhe same kritvaa). This is not such an easy thing 
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but unless it is attained the final goal is not reached by the seeker 
of God-realisation. 

One simple way is suggested, however, by the Lord Himself : 

Yadd hi na indriya-arthesu na karmasu anusajjate 
Sana-sankalpa-sannydsi Yoga-dru dhah tada uchyate 

(When a man is not deluded by the sensual impulses and 
does not occupy himself wish slavish works, keeping himself free 
from all worldly desires, then he is known as the master of the 
state of the communion between the individual and the universal 
consciousness, who is unaffected by the dualism of earthly life). 

One cannot at once remain unaffected by joy or grief; but is 
it not easier to free oneself from the never-satisfying trap of 
desires? Desire is the result of attachment. So the sacred 
books advise us : 

Antah-sangam bahih-sangam dtma-sangam parityajet 
Sarva-sanga-nivrtta-dtma pasyet Aatmanam dtmani 

(One must release oneself from the attachment to one's 
senses; to the outward pleasures; and to the superimposition of 
the bodily ills on the Soul. Tnus being freed from the worldly 
attachments, one should discover one's innar self in the Univer¬ 
sal Self). 

These three attachments are also known as the lure of the 
world, of the body and of the bookish wisdom. 

Some of the modern prophets seem to think that the only 
attachment that one should free oneself from is that of the exter¬ 
nal world. They are not able to relinquish the attractions of their 
own physical entity or of the mistaking of the body for the soul. 
So they are unable to attain the status of our ancient sages who 
got over the three aforesaid attachments. The outward renuncia¬ 
tion does not cause everlasting happiness. 

Jndnena dipite dehe buddhih Brahma-samanvitd 
Brahma-jMna-agnim vidvan nirdahet karma-bandhanam 
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(When the fuel of Intellect is ignited by the spark of the Kno¬ 
wledge of God, all the shackles of selfish Action are burnt 
away). 

Prapte jfianenct vijniinejfteye cha hrdi samsthite 
Labdha-santi-pade delii na yoga/i na eva dharana 

(Once the seeker establishes, non-dually, the self-effulgent 
light of God in his heart, and thereby enjoys perfect peace, there 
Is no more need for him to practise yogic austerities or to memo¬ 
rise the scriptures). 

In the highest state of transcendence everything become one 
with God ; so there is nothing left to do or see or think—for 
the seeker is united with the real doer, seer and thinker, which 
God is. 


Yatha jalam jale kshiptam kshire kshiram ghrte ghrtam 
Avisesah bhavet tadvat Jivatma-Paramatmanoh 

(Just as water in water, milk in milk, and butter in butter, 
mingle without distinction, so also does the individual self and the 
Universal Self get united in the state of perfect Soul-Awareness). 

Tila-madhye yatha tailam kshira-madhye yatha ghrtam 
Puspa-madhye yatha gandhah phala-madhye yatha rasah 
Kastha-agnivat praka&eta akase vayuvat charet 

(Like the oil in the oilseed, clarified butter in the milk, perfu¬ 
me in the flower, fire in the fuel, and air in the sky, one should 
try to discover the Atman latent in oneself). 

The preceding verses were from Uttara Gita. Since the 
main stress was laid on selfless action in the Bhagavad Gita, a 
greater emphasis on transcendent meditation had to be laid later 
in Uttara Gita: that is why the latter is known as “Post-Gita". 


Like the trees that seem to move round and round to the 
person travelling in a railway train, the duality of God and nature 
would appear to be true to the person deluded by Nescience. The 
fact is that the only reality is God, and Nature is like "moving 
trees". To take the moving of the trees for reality is the delusion 
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that moves the wheel of "samsaara". Lord Krishna teaches 
Arjuna how this delusion occurs and how one can be freed from 
it : 


Matrass par sail tu Kaiinteva!, sita-u?na-sukha-duhkha dah 
Agamapdyinah anityah tan titikshasva, Bharata ! 

(The contacts with the senses that give rise to the feelings of 
cold and heat, grief and joy, are of a transitory nature, which come 
and go : so train yourself to bear them with fortitude and equa¬ 
nimity, 0 Arjuna :). 

Mercury is of an unstable nature, but when alloyed with other 
metallic elements, it becomes solid and immovable. Similarly, 
the fickle mind gets steadied when it is enlightened about the 
reality of the Soul. 

Again, 

Ye hi samsparsajah bhogah duhkha-yonayah eva te 
Adi-antavantah Kaunteya /, na tesu ramate budhah 

(The joys that one derives from the contact of the senses are 
momentary, and ultimately lead to disenchantment and distress, 
for they have a beginning and an end—unlike the pleasures of the 
spirit, which are eternal. So no wise man, 0 Arjuna, should 
indulge in sensual pleasures). 

Oh how wonderfully beneficial is the message of the Gita! 
How many physically strong people suffer from mental agonies! 
Only when the mind is strong and stable can a man achieve any¬ 
thing substantially good. The stabilitv of the mind is within the 
reach of the men of 'Sattva Guna'. It is difficult for the people 
of 'Rajo Guna', and impossible for those of 'Tamo Guna'. 

Luckily, the better 'guna's can be gradually cultivated with 
dedication and determination. Gentle food and drink, good beha¬ 
viour, truthfulness and constant meditation, enable one to progr¬ 
ess from the lower modes to the higher ones. Even if one cannot 
practise constant meditation, one must try to set apart at least a 
few minutes every day for that purpose The main thing is never 
to waste even a single second on wasteful pursuits. 
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And remember the wise saying : "Saadhanaat saadhavah" 
(the average men become wise monks by means of regular pra¬ 
ctice of the self-improving methods). 

Nothing happens either by accident or coincidence. The sea 
of 'samsaara' is filled with dangerous beasts of desire, and fero¬ 
cious tidal waves of anger and prejudice unsettle it often. To be 
released from the benighted dark circle of this wheel of birth, life, 
death and rebirth, one cannot think of a better light than that of 
transcendent mentation. 

“Yogena gata-kamanam bhavcma Brahma achakshate" (the 
mentality that is in Yogic communion with the supreme spirit, is 
called God)' Like the detergent that is washed away along with 
the dirt it washes away, when the dirty cloth is rinsed in pure 
water, so does the effect of both the good and the bad works of 
the realised soul. It is true that good works do not soil the soul 
of man as do the bad works; at the same time it has to be under¬ 
stood that all kinds of works, done with an ulterior motive—good 
or bad—lead to a rebirth, for, their effects have to be enjoyed or 
endured. So the scripture advises: 

Tyaja dharmam adharmam cha ubhe satya-anrite tyaja 
TJbhe satya-anrite tyaktva vena tyajasi tat tyaja 

(Leave alone the attachment to both good and evil, to both 
truth and untruth ; and leaving alone these dualities, also cast 
aside the thought that prompts the doing of the works of opposite 
cause and effect). 

We must keep in mind that this message is meant only for 
those enlightened souls who have reached the transcendental 
stage of meditation. The ordinary men must obey the dictates of 
moral law, which is concerned with both good and evil, till they 
reach the stage of spiritual self-awareness. Since all kinds of 
concept are binding on one, the advice is to attain conceptless 
ness, which is the same as the transcendence of the bodily¬ 
consciousness into the spiritual consciousness of God. 

When this transcendent consciousness results in self-identity 
with God, the individual is deprived of his mundane egoism 
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(Aham-bhaava) and imbued with the divine 'self-ness' of 
"SO' HAM". 

On the other hand, the wordly attractions and the awareness, 
that is allured by them, hide one's real self and provoke the falss 
self to indulge in sensual activities. One must beware of this 
error. 

Sangat sanjayate kamah, kdmdt krodhah abhijdyate 
Krodhat bhavati sammohah, sammohat smrti-vibhramah 
Smrti-bhramiat biiddhi mfisah buddhi-nasat pranasyati 

(From attachment stems lust; from lust—when unrequited— 
arises anger; from anger springs' delusion, from delusion results 
self-forgetful bewilderment; from self-forgetful bewilderment 
comes the destruction of intellect; and because of the destru¬ 
ction of intellect, the individual perishes—through thoughtless 
acts). 

One should always try to mend one's subjugation to desire 
in the early stages, not when the seed of desire grows into a 
mighty tree which cannot be cut off easily. 

Sage Dattaatreya says in Avadhoota Gita : 

Atma eva kevalam sarvam bheda-abhedah na vtdyate 
Asti na-asti katham bruyam vismayah pratibhati me 

(The Supreme Self pervades the entire universe; there is no 
division in it nor is there anything different from It Therefore 
I wonder how 1—or anyone— can talk of a particular Existence 
or non-Existence) 

The idea is, everything that is, is the Atman. So it is meaning¬ 
less to refer to any other thing that exists or does not exist out¬ 
side the pure Existence of the Absolute. 

Atmanam sat aturn viddhi sarvam ekam nircuitavcim 

Aham dhyata param dhyeyam akhandam khandyate katham ? 

(How can one try to divide that indivisible perfect Self which 
is the one and only reality, and which is the Self of both the 
meditator and the object of meditation ?), 
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Aho chi tram katham bhrantah pradh&vasi pU&chavat ? 

Abhinnam pa&ya cha Atmdnam rdga-tydgdt sukhi bhava 

(Oh what a pity that you should run hither and thither, like 
a ghost in search of elusive pleasures ? Learn your identity with 
the Universal Self, and then, leaving all the prejudices and pas¬ 
sions of the senses, be a perfectly happy being). 

Sa~akaram anrtam viddhi nirdkaram tu niichayam 

Etat tattva-upadesena na punarbhava-sambhavah 

(Know alljhat appears externally in one form or another to 
be false, and that the only, true eternity is the Absolute, Form¬ 
less Self. By knowing this supreme truth you wil not be reborn 
into the wicked world of life and death and rebirth). 

Sdkaram chatfiirakaram na-iti na-iti cha sarvada 

Bhed 2-abheda vinirmuktah v art ate kevalah S'ivah 

(The All-merciful God exists in eternal Unity, ever detached 
from shape or shapelessness, difference or non-difference : free 
from these dualities that are applied to mundane things). 

Bhdva-gamyam nirdkaram sdkaram dr sti-go char am 

Bhava-abhava-vinirmuktam antardlam Tat uchyate 

(The Formless can only be attained through transcendent 
conception, unlike the one with a form that is seen by the eyes. 
The Atman is beyond both the conceptual and the non-conceptual 
thought, and appears to exist in the shape of form but really exists 
in the form of shapelessness). 

Raga-dvesa-vinirmuktah sarva-bhuta-hite ratah 

Drdha-bodhah cha dhirah cha sah gacchet paramam padam 

(Only he, who is free from passion and hatred, who loves all 
creation, who is firmly enlightened and who is a man of equable 
temper, can attain to the supreme state of Beatitude). 

Dhyata na te hi hrdaye na cha te samadhih 

Dhyanam na te hi hrdaye na bahih-pradesah 

(As a matter of fact, in your heart of hearts there is no medi¬ 
tator nor trance; no meditation nor spacelessness). 
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Dhyeyam na te hi hrdaye na cha vastu-bhedah 
Jnana-amrtam sama-rasam gagana-upamah Aham 

(Nor is there the object of meditation in your heart of hearts 
—nor even differentiation between matter and mind; 0 my 
supreme Soul ! Thou art indeed the real T, the essence of the 
nectar of Knowledge, the quintessence of equanimity free and 
omnipresent like the sky). 

From all the foregoing material we learnt that like the driver 
who applies the brake to his vehicle when faced with an obstacle, 
the seeker must check his mind from wavering towards the 
earthly passions, and put it on the right track of the search for his 
real Soul. 

One might wonder that the study of the iscriptures and the 
sacred books, which involves the one who studies and that 
which is studied, is also of the world of duality. This doubt is 
tantamount to saying that the man, who requests the audience to 
be silent is himself breaking the silence. Where it is suggested 
that even the bondage to books is also a kind of servitude, it is 
merely meant that once the true detachment is realised, the seeker 
should release himself from the attachment to every kind of 
means to detachment— including the sacred books. For, in the 
state of self-realisation, everything is transcendent, and even the 
study of scripture would comprise the transient and the dual. 

As the Yoga Sootra of sage Patanjali says, the seeker is self- 
existent in the state of perfect communion when the mind is con¬ 
trolled and attuned to the Infinite ( Tadd drashtrh svariipa - 
avasthanam ). 

Fro manother Yoga Sootra—" Virama-pratyaya-abhyasapurvah 
samskarah anyaK'— we learn that the state of transcendence is 
that in which- there is no conscious contemplation, no conflict 
with the wanderings of the mind, and no remembrance of past 
'smells' (tendencies). 

Four more Yoga Sootras clinch the issue : 

Smfti-pariS uddhau svarupa-iunye va artha-matra nirbhasa 

nirvitarka 
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(The transcendent trance is that in which the dualities of 
both concepts and appearances vanish, leaving the realiser in 
perfect communion with the Infinite). 

Nirvichara+vaisaradye adkyatma-prasadah 

(The true Self-awareness is gained by virtue of the consu- 
mate, conceit-less trance-state). 

Tasya api nirodhe sarva-nirodhat nirblja-samadhih 

(By checking even the conscious trance, which follows the 
restraint of all mentation, there ensues the trance in which 
even the seeds of future worldly consciousness completely 
disappear). 

Purusa-artha-gunanSm prati prasave Kaivatyam svarupa* 
pratisiM va chiti-saktih iti., (The Kaivaiya of unitary Bliss is that 
in which the three modal natures are surpassed and the indi¬ 
vidual consciousness is fully merged with the Indivisible Self). 

In all this study we have taken as chief authorities Lord 
Krishna, who is unparalleled among the incarnations of God; sage 
Dattaatreya, who is unrivalled among the realised souls; and 
Patanjaii, who is second to none among the Yogis. Although 
the expressions of their thought sometimes vary, the essence of 
their teachings remains the same. 

In addition to this it is useful to peruse the sixth chapter in 
the Gita, which deals at length with the way of Meditation. 

The advanced students are advised to consult the fourteenth 
chapter in the Gita, which is a study of the Mystic Self which 
transcends the three modes of nature. All kinds of seekers, how¬ 
ever, will be benefited by bearing in mind the easy way to God- 
realisation that the Lord has shown in this one verse : 

Mam cha yah avyabhicharena bhakti-yogena sevate 
Sah gunan samatitya etan Brahma-bhuyaya kalpate 
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(He who serves Me with unalloyed and single-minded 
devotion would transcend the three modes, and attains unity with 
the Absolute even while alive). 

The matchless Yogi, Patanja\i r admits the need of the path 
of devotion in this couple of Sootras. 

Samadhi siddhih pranidhanat . (The consummation of Trance, 
happens through the service of God). 


Tivra samveganam asannah (The trance is readily accessible 
to people who have implicit faith in God and attempt it with 
firm devotion and eager dedication). 

Apart from the fourfold Transcendence described above, 
there is one more relevent connotation that requires our attention. 
That is, it is attainable by the right-minded, but not by the 
impureminded. 

In the Upanishads we read the expression "Achintyam chin- 
tyam eva Tat" (The Absolute which cannot be conceived is yet 
conceivable.) This is not a self-contradiction, but a subtle distinc¬ 
tion : what is inconceivabie by the materialistic mind is within 
the reach of the transcendent mind, it means. 

In the Gita we read the phrase : "Buddhi-graahyam ateen- 
driyam,' (the self-knowledge is conceived by the pure intellect 
but not by the senses). 

The Gita also says : 

Yatantah yoginah cha Enam pasyanti atmani avasthitam 
Yatantah api akrta-atmanah na Enam pa'syanti achetasah 

(The Yogic practitioners, who discover the Self within their 
own selves, see God; but they whose minds are attached to the 
senses, though they too pursue Yoga, fail to see God, because 
their minds are unrestrained and unreformed). 



219 


The Katha Upanishat clarifies : 

Esah sarvesu bhutesu gudhah Atma na prakasate 
Drsyate tu agryaya buddhya sukshmaya sukhsma-darsibhih 

(The Universal Seif which is latent in all creation does not 
appear to the outward senses. However, the realised souls, with 
their subtle intellect, perceive It in their transcendent conscious¬ 
ness). 

Lord Krishna makes this point further clear by defining the 
seer as " buddhya visuddhaya yuktah " (one whose intellect is 
purified). 

So also does opine Sankaraacharya in his "Paduka Stavam'* 
uddha-samyami-gocharam" (The Self is realised by the spiritu¬ 
ally pure Yogi). 

One may cite a worldly example. The bacteria that cannot 
be seen by the naked eye appear under a microscope; the micro¬ 
scopic eye of the realised soul sees the God whom the average 
mind cannot see. 

See how the great sage addresses God : 

Yatha kd?tha-gatah vahnih samsiddhah api na labhyate 
Mud hath sarvatra samsthah api tat ha Tvam na eva 

lakshyase 

(Just as the fire in the fuel does not get ignited without due 
effort, so also do the lazy non-seekers fail to see Thee who art 
omnipresent). 

Yatha tila-gatam tailam gudham ti?thati sarvada 
Tatha Tvam sarva-Iokesu gudhah tisthasi , Sankara l 

(0 Lord Shiva, Thou art latent in all creation, like the oil 
hidden within the oilseed). 

That is, God can be seen by self-knowledge, even as .oil is 
extracted, through self-effort, from the oilseed. 

Yatha dadhi-gatam sarpih nigudhatvena samsthitain 
Chara-achare$u bhutesu tatlid Tvam , Deva, samsthitah 
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(Like the butter latent in the curd, 0 Lord, Thou art indwe¬ 
lling in both the moving and the non-moving facets of natural 
Creation). 

Yatha jalam dhara-prsthdt khanau apnoti mdnavah 
Tathd Tv dm pujayd nit yam Moksham apnoti as am s' ay am 

(Doubtless, even as the underground water is obtained by 
man through deep digging, so too dost Thou grant Salvation to 
those who are deeply devoted to Thee.) 

Brahmach&ri grhasthah va vanaprasthah athavd yatih 
Yadi sydt samyata-atma cha sah nunam Muktim dpnuydt 

(Regardless of the fact in whatever stage of life is a truly 
devoted man, who has checked his mental and physical impusles, 
he can gain Liberation-that is, whether he is a celibate stu¬ 

dent, or a householder, or a retired man or an ascetic). 

Tri-vidhah da rs ana-up ayah Tasya Devasya sarvada 
S’raddhd-jnanena tapasd yogena eva nigadyate 

(There are three ways to visualise God's immediate pre¬ 
sence-through knowledge, penance, and Yogic practice- 

all duly imbued with unquestioning faith in God). 

Alpa-ahdrah rahasthdyi tu indriya-arthesu-alolupah 
Rdga - dvesa-vinirmuktah bhikshuh Mokshdya kalpate 

(The mendicant who is free from passion and envy, who eats 
frugally, who stays in undisturbed solitude, and who is not lured 
by his sense-organs, makes himself spontaneously worthy of 
Salvation). 

Dama-dana-daya-kshdnti-saucha-indriyavinigrahdh 
Asteya-satya-ahimsdh cha sarvesam Dharma-hetavah 

(Each and every one is entitled to Salvation, by acquiring 
these righteous qualities : self-restraint, charitable temperament, 
forbearance, internal and external purity, control of sense-organs, 
absence of the stealing habit, truthfulness and non-violence), 

Tapasah par am na kinchit tap ah hi mahatdm dhanam 
Tapasd pr&pyate sarvam tapo-yogyah asi, Putraka ! 
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(Dear devotee, you are indeed now fit to perform a penance 
— the penance, which is better than every other means to medi¬ 
tation, which is the wealth of great wise men, and which produ¬ 
ces the all-embracing plenitude of internal and .external well¬ 
being), said Lord Shiva. 

Tapasah vino, na-asti sicldhih kutrci-api sobhate 
Sarvdsam karma-siddhlnam mu lam hi tapdh uchyate 

(No miraculous power can be attained without penance, for 
penance is the prime source of all the mystic achievements). 

Agadhe salile suddhe satya-tirthe kshama-hrade 
Sn&tva papa-vininnuktah pray at i par am am gatim 

(He who bathes in the iake of fortitude, which is filled with 
the pure waters of truth, gains the highest Beatitude).. 

Krodhah hi nasayet sreyah tapah eva na samsayah 
Sarva-na$akarah tasmat krodham tatra vivarjayet 

(Anger ruins the mental well-being needed for] penance; 
indeed, anger is the cause of man's downfall in every way, and 
must therefore be eschewed by every seeker after Truth and 
Bliss). 


Na-asti s raddha-samam punyam, na-asti sraddha-samam 

sukham 

Na-asti sraddha-samam tirtham, samsare prdninam, Nrpa! 

(0 king, in this world of diurnal strife, there is no virtue 
or joy or hallowed ground which is the equal of faith in God). 

Now let us focus our attention on the three facets of 'Consci¬ 
ousness' (Antahkarana): The besmirched one (Maiina); the pure 
one (Suddha); the resplendent one’(Visuddha). 

Although the moonlight in itself is equally bright, it is not 
equally reflected on the things below: on the ordinary stone it is 
not at all mirrored; on the alum-stone it is ordinarily reflectedi; 
on the 'chandrakaanta' stone it shines like a glowing flow of 
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nectar. Similarly, the Atman, which is all-pervasive and indwell¬ 
ing in each individual soul, is not realised by the besmirched 
conciousness of the ignoramus; is only recognised by hearsay by 
the pure consciousness; and is realised non-dually by the respl¬ 
endent consciousness. 

When the [cloud of ignorance is removed, the sun of the 
Atman shines brightly; all that is needed by the seeker of God is 
to free his intellect from its superimposition of the bodily ills on 
the Soul. When the Individual Consciousness is thus released 
from its false self-imposition all that it is aware of is the Universal 
Self, which the Highest of all concepts-"sreshtham Brahmaa iti 
kathyate". Sankaraachaarya also uses the just-mentioned cloud- 
sun analogy in his " Aatma-Bodha 

“Svayam pr aka's ate hi Aatma megha-apaye art's umaniva ”. 

There are several ways to purify the deluded Consciousness 
in orderto enable it to reach the non-dual peak. Of these celibacy 
is the most significant. 

The significance of celibacy arises out of the extreme diffi¬ 
culty in maintaining it: if one can control the impulse that is at 
the root of all procreation, one can be assured of no further births 
(rebirthlessness is given an equal status with Salvation, because 
human life is full of misery, and the few joys that appear to redeem 
it are only transitory). 

'Srrtu vratasya mahatmayam vakshyami prathamam tava 

Brahmacharya-vratam saram vratanam uttamam vratam 

(Let me tell you first about the greatest of all sacred vows— 
the vow of celibacy).' 

Brahmacharyam tapah-saram Brahmacharyam maha-phalam 

Kriyasu sakalasu eva Brahmacharyam vivardhayet 

(Celibacy is the essence of all penance, the fruit of all gieat 
deeds. So it must be promoted amidst all activities—mundane as 
well as divine). 
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Brahmacharya-prabhavena tapah ugram pravartate 

Brahmacharyat param na-asti dharma-sadhanam uttamam 

(By virtue of celibacy the sage is able to perform the sever¬ 
est penance; verily, there is no greater dutifully righteous way to 
self-knowledge than that of bachelorhood). 

Celibacy is equally efficacious to both sexes. 

Samsara-bandha-moksha-artham Brahma-guptam idam 

vratam 

Maya pranitam vipranam apunarbhava-karanam 

(I have devised this godly vow of celibacy to deliver the wise 
people, who observe it, from the bondage of samsaara' and to 
ensure them the cessation of rebirth). 

Maithunasya apravrttih hi manah-vak-kaya-karmana 

Brahmacharyam iti proktam yatinam Brahmacharinam 

(For the benefit of the sages, who are moving towards god- 
consciousness, the restraint from sexual congress in thought, 
word and deed has been prescribed by God). 

$va-dare vidhivat krtva nivrttih cha anyatah sada 
Manasa karmana vacha Brahmacharyam iti smrta 

(For the householder, celibacy is prescribed as the cohabita¬ 
tion with the opposite sex, only during the fertile period of the 
wife, and with the sole intention of procreation—but not during 
other times or out of wedlock orwith one who is not one's spo¬ 
use). 

Vi $ aye lubdha-chittanam vane api jayate ratih 
Sarvatra sama-drstinam gehe muktih hi satvati 

(Even while dwelling in the forest and performing penance, 
the man of uncontrolled senses would be lured by the desire for 
sex, whereas there is the promise of Deliverance for the house¬ 
holder who sees God equally in everything and everybody). 

But please don't run away with the idea that just restraint 
from sexual activity means celibacy. That is only the physical 
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prerequisite. The definition of 'Brahmacharya' is indeed 'the con¬ 
stant movement of the mind in the ways of God' ("Brahma- 
bhaave vicharatah Brahmacharyam iti uchyate). 

And then remember that the enjoyment of sex never results 
in satisfaction ! 

Bhogena trptih na era asti vi say an am vicharatah 
Tasmat viragah kartavyah manasa karmana gird 

(On careful! consideration, you will realise for yourself that 
there is no contentment to be obtained as a result of enjoying the 
sensual function. Therefore renunciation should always be pra¬ 
ctised orally, mentally and physically). 

Na jatu kamah kamanam upabhogena sdmyati 
Havisa Icrsnavartmd iva bhuyah eva abhivardhate 

(Desire is never quenched by its fulfilment; like the ghee 
poured into fire, it only increases the flame of desire), say Manu 
Smriti and Mahaabhaaratam. 

Yathd nirindhanah vahnih sva-yonau upahamyati 
Tathd vrtti-kshayat chittam sra-yonau upasamyati 

(Even as the fire is extinguished, by itself, when the fuel in it 
is burnt away, so also does the mind rest within its own inner soul, 
once it is diverted from the sensual allurements). 

Let us now learn about sage Naarada. 

On approaching sage Sanatkumaara, sage Naarada was 
taught that he who realises his highest Self would be released 
from every kind of distress (“tarati sokam Atmavit”) 

Contemplating this advice, Naarada began his introspection— 
and thereby realised that he was not yet unaffcted by praise and 
blame, loss and gain, joy and grief, coming from external sources. 
That is, he had yet to transcened the duality of worldly experience. 
If this sort of dichotomy prevails even among sages: how would 
they differ from the laymen who are caught in the web of 'sam- 
saara' ? So thought he. 
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Here is the dialogue between the two sages, as it appears in 
the Chhaandogya Upanishat : 

Sah puranan pancha-vedant* sastrani vividhani chci 
Jfiatvd api anatmavittvena Naradah atisusocha ha 

(Even though he assiduously studied the Puraanas, the five 
Vedas and the various Saastras, Naarada still found himself gri¬ 
eving over material things, because he had not yet realised his 
supreme Self). 

And so he goes to Sanatkumaara and narrates his tale : 

Sah aham, vidvani, praschamisoka-param naya adya mam 
Iti uktah Sukham eva asya param iti abhyadhat rsih 

(Naarada says "Revered sage, 1 am struck by inconsolable 
grief; please show me a way out of it. Then Sanatkumaara 
says, "The Bliss of god-realisation alone is the bridge that will 
enable you to cross the sea of physical grief). 

The 'Sukham' (bliss of God) which Sanatkumaara referred 
to is the synonym of the omnipresent omnipotent God, who is 
called here "Bhoomaa", the one who pervades the entire uni¬ 
verse—"Yah vai Bhoomaa tat fc sukham". The seeker who can 
identify himself with this Almighty would find unending beati¬ 
tude, whereas those that seek the physical pleasures would beget 
only transitory happiness. Thus, the 'Sukham' in this context is 
not mere happiness, but Bliss. 

Sukham vaUayikam hoka-sahasrena avrtatvatah 
Duhkham eva iti matva, aha na alpe asti sukham iti asau 

(Knowing as well as he does that the corporeal pleasure is 
little and transient and that it results in a thousandfold distress, 
sage Sanatkumaara categorically declares that there is no true 
Bliss in the petty pleasures of the skin). 


* Yajurveda is divided into 'Sukia' (white) and 'Krishna 4 (black); henc 
"five Vedas" 

29 
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In the course of his teaching, Sanatkumaara recounted the 
twenty-four 'tattwa's; the five 'kosa's; the three bodies (gross, 
astral and causal) and the three states of waking, dreaming and 
sleeping before enlightening Naarada on the knowledge of the 
supreme 'Bhoomaa' quality of the Self. 

Elsewhere we learn about the joy of Yogic communion : 

Yoga-vrkshasya chhaya yd tapa-traya-vintis ini 
Dharma-jftdne cha puspani svarga-molcsha phaldni cha 

(He who takes refuge under the shade of the tree of Yoga 
would find that the three types of his agony-caused by his own 
body, his environment and his destiny—are destroyed by it; that 
the tree,puts forth the flowers of Righteousness and Knowledge, 
and the fruits of Heaven and Salvation). 

Duhkha-traya-abhitaptasya chhaya Yoga-taroh smrtd 
Na bddhyate punah duiikhaih prdpya Nirvdnam uttamam 

(Once the seeker is released from the triple agony, by means 
of the benign shade of the Yogic tree, he gains Supreme Liberation 
and is never again troubled by earthly sorrows). 

Now it is proper to refer to the Gita for the study of the 
great qualities that help every kind of seeker to attain his or her 
high aim. 

Advestd sarva-bhut&mm maitrah karunah eva cha 
Nirmamah nirahankdrah sama-duhkha-sukhah kshami 

(The seeker, dear to God, is one who does not hate any 
living creature, who is friendly and merciful to all, who has no 
selfish feelings of 'I' and 'Mine', and who is able to bear equably 
both joy and grief). 

Santustah satatam yogi yatatmd drdha-nischayah 
Mayi arpita manah-buddhih Mat-bhaktah sah me priyah 

(That devotee of mine is dear to Me—he who is contented, 
regular in his yogic practice, self-controlled, determined in his 
faith, and is mentally and intellectually dedicated to Me). 
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Yasmat na udvijate lokah lokat na udvijate cha yah 
Har?a-amarsa-bhaya-udvegaih muktah yah sah cha Me 

priyah 


(He on whose account the world does not suffer, nor who 
suffers on account of the world, and who is liberated from deli¬ 
rious joy or intolerance or fear or excitement, is dear to Me). 

Anapekdiah hichih dakshah udasinah gata-vyathah 
Sarva-arambha-parityagi yah Mat-bhaktah sah Me priyah 

(He who has no material cravings; is physically and mentally 
clean ; is able to comolete the works undertaken- is impartial; is 
free from agony; has left all the acts that are performed with an 
ulterior motive—he is dear to Me). 

Yah na hrsyati na dvesti na sochati na kankshati 
S'ubha-asubha-parityagi bhaktiman sah Me priyah 

(That person, who is unaffected by rapture or jealousy, who 
does not grieve or crave, who does not initiate selfish works of 
both good and bad nature, and who is endowed with perfect 
devotion—he is dear to Me). 

Samah sat ran cha mitre cha tathd mma-avamdnayoh 
S’ita-usna-sukha-diihkhem samah sanga-varjitah 

(Also dear to Me is he who treats friend and foe alike, who 
is indifferent to both honour and dishonour; who bears up equally 
heat and cold, sorrow and happiness, and who is detached from 
all worldly ties). 

Tidya-nindd-stutih mauni santustah yena-kcnachit 
Aniketah sthira-matih bhaktiman Me priyah narah 

(That devotee who receives praise and blame equably, who 
speaks only when he must, who is contented with whatever he 
gets, who is not attached to a fixed abode, who is strong-minded 
and who is fully dedicated to Me). 
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Ye tu dharmya-amrtam idam yatha uktam paryupasaie 
S’ raddadhanah Mat-par amah bhaktah te aliva Me priyah 

(Those devotees who follow the wise and immortal instru¬ 
ctions implied in the aforesaid great qualities, with unquestioning 
faith and with complete surrender to Me, are extremely dear to 
Me), says Lord Krishna. 


Om Tat Sat 



JNEYAMU 

(Object of Knowledge) 

Brahma cva idam Amrtam purastat paschat Brahma dakshi - 

natah cha uttareria 

Adhah cha urdhvam cha prasrtam Brahma eva idam visvam 

idam varistham 

(God alone is all that is Immortal; He alone pervades the 
East the West, the South, the North, the nether world and the 
high heaven; indeed He is immanent in the entire universe and at 
the same time He also transcends;ity. 

The object of ali devotion and of all knowledge is God, He 
is at once immanent and transcendent; in Himself he is one 
without a second, but when his manifestation pervades the 
Universe he takes shape in the imagination of the devotee and is 
prayed to as though He were an entity apart from the one who 
prays. 

The object of all knowledge is also its subject; in fact, He is 
Knowledge itself. 

The various forms of nomenclature, differently describing 
God, all mean the same thing in the final analysis. The chief aim 
of all knowledge is to separate the eternal God from the transitory 
forms that are located in Him. 

The process of separating the non-existent (Asat) but appa¬ 
rent world form the ever-Existent (Sat), real Self starts with the 
performance of good works without any selfish motive; this 
selfless action, as an offering to God, removes the effects of past 
misdeeds. 

Then comes the devotion to God, and it removes the waver¬ 
ings of the mind. 

Next comes the Yogic communion with God ; although the 
idea of Yoga itself is communion, there is no perfect union of 
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the cosmic-supracosmic in this practice as implied in the way of 
Knowledge (Jnaana Maarga). The purpose of Yoga is chiefly to 
remove the veil of ignorance and enable the seeker to concentrate 
on God. 

The way of Knowledge is accessible only to those who have 
accomplished the mastery of what is known as "saadhana chatu- 
shtaya"—the four means to Knowledge : the ability to distinguish 
between the transient and the eternal ; the detachment from 
worldly as well as other-worldly gains ; physical and mental 
self-restraint; and the wish to be wholly liberated from the 
material world. 

The 'Vedaanta' philosophy which comes at the and of Vedic 
teaching enunciates a single God, the identity with whom is the 
end of all knowledge. But with regard to the "oneness' of God 
and to the multiplicity ofjj His creation, there are different 
concepts. 

Three main concepts of Hindu metaphyiscs now merit our 
attention. 

"Aarambha Vaada" or the theory of the newly begun unive" 
rse is propounded by the Taarkikas, The propounders of Nyaaya 
Darsana, among them, maintain that the compound of various 
materials went into the making of the world ; the exponents of 
Vaiseshika Darsana opine that it is the mutual fusion of the atomic 
structure of matter that gave rise to the world. 

"Parinaama Vaada" is the theory of evolution. The thing 
that, with the aid of its inherent content and quality, changes 
into an active matter akin to it is called that which evolves. For 
instance, milk, by virtue of its white colour and fermenting prope¬ 
rty, changes into curd. Hence milk is the cause of curd's evolution- 
So does the primordial Nature (Prakriti) evolve into the world of 
man and matter by association with the primal Man (Purusha). 

"Vivarta Vaada" is the most authoritative, though it can be 
best understood only intuitionally but not rationally. 

The philosophy of Adwaita is based on this argument. 
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The thing that appears to cause something different from 
and remains unattached to it is called Vivarta adhishthana'. For 
example, the illusion of a snake has the 'pratibhdsika satta (the 
illusively reflecting quality) m the rope seen in semidarkness; the 
rope that gives rise to the illusion of the snake has the ‘vyavaha- 
rika satta' (material existence). Thus the role may be said to be 
'creating' the snake which is different in character from it, because 
the false snake has its locus in the rope. And yet the rope is at all 
times unrelated to the serpent. Therefore it is said that the rope 
is the 'Vivarta adhishthaana' cause of the snake's appearance. So 
is God that of the universe. 

Coming back to our god-realisation process, we have to 
understand that'Yoga' alone is not enough; \Jnaana' has to go 
along with it: "Yogam Jnanam cha yasya asti tirnah tenet hhava- 
arnavah" (He who has practised the communion of Yoga along 
with the union of Knowledge readily crosses the sea of 'sam- 
saara'). Yoga (selfless action) in thiscontext has also the same 
connotation as that in the Gita phrase "Saankhya-Yogau" ; 
like-wise 'Jnaana' means-the same as 'Saankhya'. 

Althouglfsome maintain that Nature (Prakriti) is the cause of 
creation, and others say that 'Purusha' (personal God) is the crea¬ 
tor, the truth is that both Prakriti and Purusha have to be united 
to result-in creation. 

We learn from the Gita : 

Yavat sanjayate kinchit tattvam sthavara-jangamcim 
Kshetra-kshetrajHa-samyogdt tat viddJii Bharatarsabha 

(The apparent creation of the world of the moving and the 
non-moving entities is because of the interplay of the individual 
creature and the universal creator) 

In actual fact the union of the 'field' of the creature and of the 
'field-knowing' creator is only apparent but not real, in the sense 
that the Creator]is apart from the creature —like the rope from the 
snake. For all practical purposes, however, we have to accept the 
apparent commerce between the 'self and the 'non-self. Once 
their distinction is known to be unreal in the real knowledge of 
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the 'soul' of all things being the One and Only Universal Self, then 
there is no more dualistic consciousness left in the knower—for 
the knower becomes one with the Known, which is "Jneyam" 

To explain the practical aspect of creation, which comes 
about when God, with the help of His own '' Maya (creative prin¬ 
ciple), sees to it that the creatures who have to be born evolve in 
accordance with the mode of their nature we have to cite tho 
instance of the electric current which works only when the posi¬ 
tive and the negative phases come together. 

Let us again listen to Lord Krishna : 

Jnanam te Ahcim sa-vijhanam vakshyami asesatah 
Yat jHatva na ilia bhuyah anyat jnatavyam avahisyate 

(l shall teach you the knowledge of God, along with the pra¬ 
ctical aspect of realising Him. If you truly understand this tea¬ 
ching, there will be nothing more left for you to be taught or 
learnt). 

'Jnaanam' is theoretic 'science' of the Transcendent; 'Vijnaa- 
nam' is the practical 'technology'of the Immanent, When one 
realises that the same Atman is transcendent in Its own state, and 
is immanent in its combination with the Maya* of creation, the 
mystery of the universe will be perfectly resolved. 

Jnana- v ijhana-trpta-atma kutasthah vijitendnyah 
Yuktah iti uchyate Yogi sama- losta-a sm a - kanchanah 

(The man who thus learns the theoretical and the applied 
aspects of the Self is contented with his lot; remains unshaken 
in his meditation and concentration ; and controls his senses. 
He is verily called the 'Yogi' who treats equally clod or stone or 
gold). 

When Arjuna seeks anexplanation of Knowledge and the Ob¬ 
ject of Knowledge ("Etat yeditum icchami Jnanam Jneyam cha"), 
Krishna accedes to his request, in the process promising him 
immortality through the knowledge of the Object of Knowledge 
("Jneyam yat tat pravkshyami yat JMtva Amrtam asnute") f 
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The object of knowledge (JneyaM) is known by active devo¬ 
tees as tie 'presence of the living God before them'. The Saan- 
khya system calls this the 'Witness' (Sdkshl) of creation; the 
Ydge system calls the gaining of the presence of one's true Self. 
Vedaanta or Advaita calls the realisation of the Infinite, Absolute' 
Supracosmic, Ultimate Reality—which realisation is the same as 
being united with the same Supreme Self by the realising individual 
Self. The Buddhists call it ‘Nirvana’, the highest liberation from 
the cycle of the sorrows of ‘sainsara’. The Jains call it 'Arhat'. 

We can conclude that though the definitions vary, all the 
religions and philosophies of the world agree that there is a 
supreme 'Jneyarrv which has to be realised through devotion and 
meditation. 

There are, of course, some faiths which do not believe in the 
purely mystic Knowledge of God, but conceive Heaven as God's 
seat—to reach which is the object of human life. However, the 
point is that there is no difference of opinion about a life beyond 
the physical life of man, and that every devotee looks up to God 
to achieve something outside of his physical body. 

In any case, for a full understanding of the object of Knowle¬ 
dge, in its complex unitary significance, we have to go to the 
Gita only. 

Perhaps there can be no better definition of God and His 
relationship with the world of man than this verse: 

Jyotisam api tat Jyotih, tamasah par am uchyate 
Jnanam, Jneyam , Jnana-gamyam hrdi sarvasya dhisthitam 

(God is the Light of Lights, the Light that shines eternally, 
beyond all darkness: indeed, He is Knowledge, the Object of 
Knowledge,land the Goal of Knowledge. And He is firmly seated 
in the heart of every living creature). 

We see that God is the eternally effulgent force of creative 
Light; that He is beyond the darkness of ignorance which covers 
the mind of man because of the latter's inherent Nescience; that 
He is all that is to be known, all that is known, and all that which 
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kn^/vs; and, abo/e all, fiat H3 is the indwelling spirit in ail living 
consciousness. 

When each man is thus assured of God's equal presence in 
his or her heart, is it not incumbent on each one of us to try to 
remove the veil of ignorance that covers Him from our sight and 
bring the mystic presence of God before our mental eye ? 

But only those who acquire the good qualities of selflessness, 
absence of false prestige and the like, can try to understand the 
significance of the three aspects of knowledge being in one and 
the same God. One should try to reaiise God, naturally, while 
one is alive. The supreme achievement is to be able to realise 
Him here and now—not after death or in another birth. And please 
do not forget what is often being reminded (because it is so im¬ 
portant) : that only in the human existence there is a good chance 
of realising God and accomplishing the cessation of rebirth. The 
destiny of man is but of his own making, and once man sows 
the seeds of that Fate, there is no getting away from it : 

Svapantam va api bhunjanam gacchantam api vartmani 
Yuvanam api balam va sva-vase kurute vidhih 

(Destiny— result of one's past deeds—holds under its sway 
everyone, whether he is asleep or having his food or taking 
a walk; whether he is a child or a grown man). 

So the need for attaining liberation in the present birth is 
stressed by the scriptures. The Gita says; 

I ha eva taih jitah sargah yesam samye sthitam manah 
Nirdosam hi samam Brahma tasmat Brahmani te sthitah 

(They who realise in their heart of hearts that God dwells 
equally in all creation, or whose mind conceives with equal regard 
every aspect of creation, realise the selfsame God who is equal 
to all creation—untouched as He is by the virtues or the follies of 
the individual physical creatures. By virtue of this all-embracing 
catholicity of outlook upon God and His creation, they are freed 
from the bonds of further birth, here and now,). 

Sf aknoti iha eva yah sodhum prak iarira-vimokshanat 
Kama-krodha-udbhavam vegam sah yuktah sah sukhi narah 
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(He who, before he leaves this mortal coil, is able to restrain 
the onslaught of anger and lust, is verily the wise man who will 
be for ever blissfully happy). 

Ilia chet asaktah boddhum prak sarira visrasah 
Tat ah sargequ lokesu sariratvaya kalpate 

(If one is not able to realise God before one's human existe¬ 
nce ceases to be, he will be, reborn in other worlds where he has 
no chance of gaining Salvation). 

Even the gods and the demi-gods have to offer penance to 
gain human birth, so as to be able to obtain Liberation. 

Yatha adarse tat ha atmani 

Yatha svapne tat ha pitr~loke 

Yatha apsu pariva dadr'se tat ha Gandharva-loke 

Chhaya-atapayoh iva Brahma-loke 

(The Immortal Soul appears as clear as in a clean mirror to 
those human beings who can reflect It within their enlightened 
soul. But in the world of the forefathers It looks like the things 
one sees in a dream; in the world of the Gandharvas one sees It 
as the reflection in water; and in the world of Brahma It appears 
as distinct as light and shade). 

So once again we see the distinction of human birth. 

Iha ex a naraka-vyadheh chi'itsam na karoti yah 
Gatva nirau?adham deham vy&dhisthah kim karisyati ? 

(He who does not cure the disease that leads to Hell while 
in this human existence, what can he do when he goes to another 
world where there are no remedies for it?) 

Chatuh-a^iti lakshesu sariresu saririnam 
Na manusyam vim anyatra tattva-jhanam tu labhyate 

(Of the eight million and four hundred thousand kinds of 
living creatures, only man has the opportunity to imbibe spiritual 
wisdom). 
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SopQna-bhutam Mokshasya manusyam prapya durlabham 
Yah tarayati na atmQnam tasmat pdpa-tarah atra kah ? 

(Who is a greater sinner than the man who, obtaining the 
salvation-worthy, difficult-to-get human existence, does not try 
to liberate himself from 'samsaara'?). 

Yavat na as ray ate duhkham yavat na ay anti cha apadah 
Yavat na indriya-vaikalyam tavat trey ah samabhyaset 

(Before extreme distress makes one completely dispirited, or 
unforeseen accidents sap one's morale, or the bodily organs fail 
to do their proper function, one must take care to practise the 
means to Salvation). 

Pasyan apipraskhdlati srnvan apt na budhyati 
Pathan api na jdnati Dev a-m dya-v i m ohi t ah 

(The man who lets himself be slavishly guided by Fate would 
slip and fall even while walking with his eyes open; cannot 
understand the true knowledge even when instructed; and does 
not make out even what he carefully reads). 

Now the 'Ashta-anga Yoga', which is one of the important 
means to realising the object of Knowledge, is being delineated, 
with the help of the book, "Hatha Yoga Pradeepikaa" : 

S ri Adi-nathaya namah astu tasmai 
Yena vpadista Hatha-Yoga-Vidya 
Vibhrdjate pronnata Raja-Yogam 
Arodhum icchoh adhirohini iva 

(Obeisance to Lord Aadinaatha who has handed down to us 
the science of Hatha Yoga, which serves like a ladder to reach 
the heights of Raaja Yoga or spiritual knowledge, the object of 
all devotional practices). 

Pranamya 'Sri Gurunatham Sva-atma-Qramena Yogina 
Kcvalam Rdja-yogaya Hatha-vidya upadisyate 

(The author, Swaatmaaraama Yogi, then salutes his teacher r 
Gorakshanaatha, and clarifies that the practical Hatha Yoga is 
being taught only as the initial step to the spiritual Raaja Yoga). 
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it must be reiterated that the physical exercises of Yoga are 
merely meant for bodily perfection, which is useful for the indivi¬ 
dual in his pursuit of spiritual knowledge So it must always be 
borne in mind that Hatha Yoga is only the means and Raaja Yoga 
is the end : 

Sane Hatha-laya-up&ydh Raja-yogasya siddhaye 
Raja-yoga-samaru dhah purusah kala-vanchakah 

(All the physical and allied practices of Hatha Yoga are 
taught to pave the way for the final consummation of Raaja Yoga. 
Verily, the man who has perfected Raaja Yoga can defy Death). 

The defying of Death has to be construed as the absence of 
the fear of death, for immortality does not mean deathlessness 
but rebirthlessness. Death is only of the body but not of the soul. 
The Raaja Yogi, by virtue of his soul-knowledge, does not fear 
the Death of the body, as does the ordinary man. 

Hrdaya-ambuja-madhyastham jnana-jHeya-svarupakam 
Tdt-kshanat eva muchyete yat jfianat bruhi, Kekava l 

(0 Lord, teach me that knowledge of the Universal Self, 
which is, for the sake of devotional imagination, seated in the 
midst of man's heart-lotus, and which, being the quintessence of 
both the Subject and the Object of Knowledge, would at once 
free me from my bondage of 'samsaara'). 

It may be noted that in the Gita also, although at one point 
'Jnaana' and 'Jneya' were separately treated, at last they were 
dealt with as one and the same. 

The idea is that all means to and of knowledge are the 
vehicles that can be left behind, once the seeker reached his 
destination of Self-knowledge which is the same as Self-realisa¬ 
tion and Salvation. 

Muhurtam api yah gacchet nasa-agre manasd saha 
Sarvam tar at i pdpmdnam tasya janma-kata-drjitam 

(The man who completely concentrates his mental sight even 
for a second on the Object of Knowledge, imaginarily seated at 
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he end of his nose, would be freed from the sins he committed 
during a hundred previous births). 

"Aham Brahma ' iti Mam dhyayet ekagra-manasd sakrit 
Sarvam tarati papmanum kcilpa-koti-sataih api 

(By mentally conceiving My spirit, with single-minded dedi¬ 
cation, for just one time, articulating the thought 1am verily 
Brahman in my inner Self", man will be delivered from the evil 
effects of a million former births). 

Ghata-samvptam akdiam llyamane yatha ghate 
Ghatah nasyati na aka gam tadvat jivah Paramatmani 

(The space that is surrounded by a pot is not destroyed when 
the pot is broken; so also does not the Universal Self cease 
to be when the body of the individual self, which is sustained 
by the Maayaa power of the former, perishes). 

Tapet varsa-sahasrani eka-pada-sthitah narah 
Ekasya dhydna-yogasya kalam na arhati sodasim 

(The man who performs penance for a thousand years, stand¬ 
ing on one leg, cannot claim even one-sixteenth of the goop 
effect of the Yoga of meditation). 

Sarvatra avast hit am s ant am na prapahyet Janardanam 
Jfiana-chakshuh vihinatvat andhah Suryam iva uditam 

(Just as the blind man cannot see the rising sun, so also 
cannot the man who has not the eyes of Knowledge see the all- 
pervasive, attributeless God). 

Antah-sangam bahih-sangam atma~sangam parityajet 
Sarva-sanga-nivrtta~atma pa&yet Atmanam atmani 

(Leaving aside one's attachment to the senses, the world and 
the mind— in fact all internal and externa! attractions—, one 
must see the Universal Self within one's own individual Self 
through the eyes of Knowledge). 

This verse helps the seeker to do the self-searching that is 
needed to judge for himself how far he is progressing towards 
God-realisation. 
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The Maandookya Upanishat clearly defines the knowable 
Atman thus : 

Prapancha-upasamam S'antam Sivam Advaitam 
Chaturtham manyante Sah Atm a Vijheyah 

(The Ultimate Reality, which is the Self that is beyond the 
states of wakefulness, dream and sleep, which is beyond the 
external forces of Nature, which is ever-restful, and blissful, and 
which is One without a second, must be intuitionally experienced 
by all seekers after Truth). 

Trim dhamasu yah tulyam samanyam vetti nischitah 
Sah pujyah sarva-bhutanam vandyah cha-esah munih 

(The seeker who firmly realises within himself that supreme 
spirit which is equally unaffected by the three states of human 
consciousness— for it is ever-conscious, unlike the human 
cognition that is awake or dreaming or sleeping— is indeed the 
knowing sage who mjst be revered by all creation). 

Akalpakam Ajam jnanam Jneya-abhinnam prachakshate 
Brahma Jhey am Ajam Nit yam Ajena Ajam vibudhyate 

(The Self is known as that which is uninvented, unborn and 
beyond the external knowledge and its object. This unborn eter¬ 
nal Self can be realised only by the eternally alive consciousness, 
which is not the normal consciousness that comes and goes). 

It is often made clear that the Supreme Self cannot be rea¬ 
lised by any power other than the Self that can fully identify 
itself with It Speech can describe something apart from the 
Self; mind can conceive something apart from itself; but Atman 
can only be felt and experienced by Itself or by the seeker who 
is in non-dual communion with It. 

Atma-satya-anubodhena na sankalpayate yada 
Amanastam tada ayati grahya-abhave Tat Agraham 

(When the meditator realises within himself the eternally 
true Self by the awareness of that Eternal Truth, he conceives 
nothing beyond that True Self; in such a state of self- 
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realisation his rrund does not dwell on duality and does not 
attempt to grasp the ungraspable attributeless Atman). 

Only that which is conceivable by the senses can be conceived 
or grasped, but not the Atman which is indivisibiy all-embracing 
in its omniscient, omnipotent, omnipresent Reality. 

Nigrhitasya manasah nirvikalpasya dhimatah 
Prachctrah sah tu vijneyah susuptah any ah na tat-s amah 

(Although the happiness one feels in deep sleep is the equal 
of that realised in Yogic trance, the sleeper is not aware of 
that joy during the very period, whereas the transcendent 
joy of the non-dual trance is blissfully felt by the successful Yogi : 
one must try to emulate the Yogi who enjoys such true bliss by 
virtue of his control of his mind and his spiritual cognizance of 
the One without a second — the Absolute Spirit of God but not 
the deep sleeper). 

In the foregoing verse the difference between deep sleep and 
true trance was well depicted. 

Mano-drsyam idam dvaitam yat kinchit chara-acharam 
Manasah hi amani-bhave dvaitam na upalabhyate 

(All that the mind sees through the senses is the moving and 
non-moving world of duality. Once the mind reaches the supra- 
mental state of transcendence there is no more duality). 

Advayam cha dvaya-abhasam manah svapne na samiayah 
Advayam cha dvaya-abhasam tathd. jagrat na samsayah 

(The unitary mind, because of the superimposition of the 
worldly, subconscious duality, becomes apparently dual in 
the dream state. One may likewise conclude that even in the 
waking state the monistic mind gets dually superimposed). 

Yatha svapne dvaya-abhasam spandate May ay a manah 
Tatha jagrat dvaya-abhasam spandate May ay a manah 

(Even as the mind receives the reflected thoughts imposed on 
it by its association with the illusory appearance of creative 
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Maayaa, so, too, does it see the apparent world with a dual out¬ 
look, because of the influence of the same principle of apparent 
creation, Maayaa). 

And then, just as the sights seen in the dream state disappear 
when one wakes up, so also do the appearances vanish in deep 
sleep, which is the home of creative 'Ajnaana', the Nescience 
that is at the root of the apparent world. 

Anttdi-Mayaya suptah yadn jlvah prabudhyate 
Ajatn Anidram Asvapnam Advaitam budhyate tada 

(When the Individual Seif awakes from the sleep caused by 
the beginningless—but not endless— Maayaa, through self-know¬ 
ledge, he finds himself awake to the Universal Self which is 
Unborn, Unsleepy, Undreamy, Undual). 

Sah esah “Na-iti Na4ti“ vyakhyatam nihnute yat&h 
Sarvam agrahya-bhavena hetund Ajam prakasate 

(When the seeker realises, with the aid of the benevolent 
scriptural words, that the “Atman is neither the Cause nor the 
Effect"— 'na tu Kaaranam naiva Kaaryam'—, and that it cannot 
be grasped by the dualistic means of mentation, he monsitically 
perceives the ungraspable, unborn Atman shining eternally 
within his own knowing Self). 

When all the things of the apparent world are seen to be 
transitory, and when one realises that there must be some trans¬ 
cendent spirit of eternal energy that animates it, the realiser then 
understands that what remains, after the rejection of the cause and 
the effect of the phenomenal world, is the same transcendent 
source of energy: the noumenal Soul. 

Sah 2tma Sah cha Vijneyah sarvaih api mumukshubhih 
Turya- atma-jndna-hinSnam na Muktih syat kadachana 

(That real source of the universe is the. Universal Self, which 
has to be inwardly and unitarily realised by all seekers of Libera¬ 
tion, for never will be Salvation gained by those, people who, do 
not non-dually experience in a trance-like state that Ultimate 
fteality). 
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! PIovn/ we"shall'see what sage Patanjali has to say about the ' 1 
fourth state of consciousness in his Yoga Sootra : 

Tadfl drastr-svarupa-avasthanam 

(When the mental functions are fully restrained, then the 
meditator is in full communion with his natural self). 

This indeed is the object of all supreme knowledge (Jneyam). 

Vita-r&ga-visayam va Chittam 

(That mind which is free of worldly ties and sensual cravings 
is fit for emancipation). 

SamadhUsiddhih Isvara-pranidhanat 

(By virtue of self-surrendering service and devotion to God 
one can attain the supreme state of Trance). 

Tatra pratyayaikatanata Dhyanam 

(By checking the outside influences on the mind, one can 
gain the needed concentration for the meditation). 

Tat eva atma-matra-nirbhasam jvaru pas unyam iva 

samadhih 

(The Ultimate Trance is that state in which all the aforesaid 
facets of contemplation and meditation are themselves absent in 
the perfect and pure awareness of the communion with the 
Object of Knowledge). 

Now the various worthy qualities of Yoga are being discussed. 

Ahimsa-pratisthayaam tat-sannidhau vaira-tyagah 

(In the vicinity of the Yogi, who .is perfectly entranced in the 
state of non-violence, even the natural enmity among the living 
creatures disappears). 

Satya-prati$thay&m kriya -phala - a sr ay at yam 
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(He who is well-established in Truth, through his Yogic 
practice, would find his works yielding ail the good results or 
earth and in heaven). 

• Asteya-pratisthayam sarva-ratna-upasthanam 

(He who does not crave others' property would find all the 
precious gems in his possession, unasked for). 

Of course, the real idea is that the contentment of the ■ Yogi 
is more precious than all the gems of the universe put together. 

Brahma charya-pratis thayam vi rya-labhah 

(By observing celibacy, the Yogi begets spiritual and physi¬ 
cal vigour nonpareil). 

Aparigraha-sthairya-janma-kathamta sambodhah 

(He who does not greedily accept undeserved and unneeded 
gifts would have clairvoyant vision of future and past births). 

'Aparigraha' is figurative also, in the sense the Yogi doesn't 
even wish to receive the things seen and liked in the outside 
world. 


Sf auchat sva-anga-jugupsa paraih asangah 

(By careful introspection, the Yogi would be disgusted with 
his bodily impulses, besides having no inclination to enjoy the 
pleasures of physical contact with others). 

Women also would be well-advised to do such self-searching. 

Satt va-hiddhih saumanasya-ekagrat & indriya-jaya~Gtnia- 

darsana-yogyatvani cha 

(Purity of consciousness leads to a catholic state of mind, 
then to mental concentration, then to conquest of sense-organs, 
and then to self-realisation—all of which are the fruits of Yoga). 

This Sootra also constitutes the 'Ranch Sheer of Patanjali: 
1. . Mental purity 2. Physical cleanliness. 3. Frugal diet 
4. Happy surroundings 5. Practising what is learnt and is being 
preached. 
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SantosQt anuttamah sukha-labhah 

(From deep contentment comes deeper joy). 

Indeed, greed is grief and satisfaction is supreme bliss. 

Ktya-indriya-siddhih osuddhi-kshaydt tapasah 

(By means of penance, both the physical and the mental ills 
are washed away). 

Svadhyaydt ista-devata samprayogah 

(Through regular scriptural study, one can directly bring one's 
favourite deity into one's presence). 

Mental vision is as real as physical appearance, in that the 
Absolute has no form, and it is the devotee's personal conception 
that is materialised by means of devotion. 

Now we shall elaborately deal with .the foregoing qualities, 
because unless we perfectly understand their significance and 
practise them our Yogic efforts will be in vain. 

It is not enough that you do not hurt others; you should 
not even hurt yourself. 

Abhayam sarva-bhutebhyah datvQ yah char ate munih 
Na tasye sarva-bhutebhyah bhayam utpadyate kvachit 

(To the sage who offers 'fearlessness' to all creation—that 
none has to fear him or his fellow-men or anything and anyone in 
the universe—, there is no cause of fear from the rest of the 
living world), 

This is the natural law of give-and-take : if you are good to 
the world, the world is good to you. 

Akims a prathamam puspam dvitiyam karana-grahak 
Trtiyakam bhuta- day a chaturtham kshantih eva cha 
Samah tu panchamum puspam damah §astham cha sapta- 

mam 

Dhytfnam satyam cha ashtamam cha hi etaih tmyati 

Ke&avah 
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(The eight 'flowers' which are dearer to God than the natural 
ones are: Non-violence, self-control, compassion, fortitude, 
internal restraint, external restraint,, meditation and truth). 

1. AH I MSA A : 

Ahimsd paramah Dharmah sarva-vede praklrtitah 
Chara-achardnam bhutdndm abhayam yah prayacchati 
Sarvada sarva-saukhya-Sdhyah jay ate divi cha iha cha 

(All the"scriptures declate that the highest duty of man is 
Nonviolence. He who takes a non-violent and friendly attitude 
to all creation would enjoy every kind of true happiness on earth 
as well as in heaven). 

Na-asti Bharga-samah Devah na-asti Gangd-samd nadi 
Na-asti himsd-samam pdpam na-asti Dharmah dayd-parah 

(There is no more benevolent deity than Lord Shiva; no holier 
river than Ganga ; no worse evil than violence ; and no greater 
religious duty than mercy). 

Ahimsd paramah dharmah ahimsd param tapah 
Ahimsd paramam jndnam ahimsd paramam phalam 

(Non-violence is the most supreme duty, penance, knowle¬ 
dge and reward). 

One has to realise that the Atman is the essence of love,bliss, 
wisdom and effulgence, and with that realisation should oneself 
also live lovingly, blissfully, wisely and seIf-effulgently towards 
oneself and others. 

2. SATYAM : 

It is not enough if one speaks the truth ; one should also 
realise that the whole apparent universe is a transient reflection of 
God's truth, that what one sees materially is false, and that the 
only truth is God. One should truly live in God and reject the 
mundane world as untrue. This is not to say that the visible 
world is false in itself; the day-to-day working of the world 
cannot te denied by any sane man. All that is being said is that 
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from the point of view of the eternally true God, the ever-chan¬ 
ging nature of the world is unreal because of its own imperma¬ 
nence. 

Satyam era jayate na anrtam ; satyena p tint ha viditah Deva- 
ySnail ; yena dkramanti .rwyah hi apta-kamah Yatra tat satyasya 
paramam nidhanam 

(Only truth triumphs ; untruth, never. The way to godhead 
is paved with truth. By accepting the way of Truth the sages 
have become Self-loving, Self-knowing, Self-realising souls. The 
salvation which the sages and the seers gam is the goal of 
Truth). 

Satyena labhyah tapasa hi esah Atma samyak jnanena 
Brahmacharyena nit yam antah-sarire jyotih-mayah hi; 
subhrah ay am Pa sy anti y at ay ah Icshina-dosah 

(The ever-respiendent, ever-pure supreme Self is realised 
within one's own self through truth, penance, true knowledge 
and celibacy. Verily the sages who conquer all earthly evil by 
acquiring these qualities see this Universal Self with their 
mental eye). 

The mental eye of the sages is more powerful than the physi¬ 
cal eye, because in seeing God they also see the past, present 
and future of all creation as well. It was this transcendent eye 
that Lord Krishna bestowed upon Arjuna during the 'Viswa-roopa- 
darsana' (the Lord's transfiguration in the form of the entire unr 
verse, as shown to his devotee). 

'Yatayah' is meaningfully used: the sages exercise every 
kind of physical and spiritual effort to ward off the evil that might 
have accrued to them on account of the deeds of a past birth. So 
seif-effort is indispensable to both sages,and laymen. 

Satyena arkah pratapati satye tisthati medini 

Satyam cha uktam par ah dharmah svargah satye prat is t hit ah 

(By the dictates of God's Truth shines the sun; the earth is 
upheld by God's Truth; God's Truth .is said to be the noblest 
Duty: the He'aven abiderby God's Truth)". 
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Afvamedha-sahasram cha sat yam cha tulayd dhrtam 

Asvamedha-sahasrat hi satyam eva vitfishyate 

(When placed on each scale of the balance. Truth weighs 
more than the effect of the performance of a thousand horse- 
sacrifices). 

The 'horse-sacrifice' is said to be the greatest sacrificial rite, 
but not greater than Truth. 

Na anrtat patakam fcinchit na satyat sukrtam param 

Vivekat na parah bandhuh iti Veda-vidah Viduh 

(There is no worse evil than falsehood, nor greater virtue 
than truth; nor a better friend than wisdom—say Vedic scholars). 

3. ASTEYAM : 

One should not be contented with refraining from the stealing 
of others' goods. Only when one restrains oneself from self- 
deceit can one say that he is true to 'Asteyam' (non-stealing). 
Self-delusion, needless to repeat, is caused by believing in the 
apparent world and by forgetting the real subject and object of 
the true world—God. Non-stealing is none else than faith in 
oneself and in God. 

Sage Patanjali is hereby merely writing about what he has 
felt and experienced in his own integrated life. 

Na-asti Sraddhd samam puny am na-asti Sraddhti samam 

sukham 

Na-asti kraddha-samam tirtham sums are prdninam, Nrpa 1 

(In the living-dying world there is nothing better for man to 
imbibe than Faith, for there is no virtue or joy or pilgrimage that 
equals it). 

Ach&rena narah, Devi-! sukhatvam upajttyate 

An&ch&repa pdpena n&sam ydti tatha dhruvam 

(Man obtains happiness by' living in accordance with the' 
teaching of the sacred texts; equally "true is it ‘that one'*■ destroys 
oneself by non-practice of sacred edicts). 
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Kr shikar ah yathd, Devi, chhannam bijam susamsthitam 
Yftdrsam tu bhavet eva t&drsam phalam asnute 

(Just as the farmer reaps exactly what he originally sows, so 
also does man receive the reward or the punishment according to 
the merit or the demerit of his deeds). 

4. BRAHMACHARYAM : 

The celibacy that does not also move in God (Brahmani 
charati) cannot lead to God-realisation. 

Rtu-kdla-abhigami yah sva-dara-niratah cha yah 
Sah sada Rrahmachari cha vijhevah sah grha-as rami 

(The householder, cohabiting only with his wife, during her 
fertile period, is regarded as a Brahmachaari in every way) 

However, the householder's "celibacy" has not the same 
value in "God-movement" as has that of the literal celibate. Of 
course it has the potential of 'gradual liberation' (krama mukti). 

Deva-droh'im na kurvita guru-droham tathQ eva cha 
Deva-drohat gum-drohah koti-kotj-guna-adhikah 

(One must refrain from being untrue to one's God as well as 
to one's Teacher. Indeed, the unfaithfulness to 'one's teacher is 
a billion times more unforgivable than that to one's God). 

The point is, one should always obey the teacher who shows 
the way to God-realisation. Although God is superior to the 
Teacher, the latter must be served with greater care, because 
without the initiation from the teacher the realisation of God is 
almost impossible. ('Guru-droha' also connotes adulterous rela¬ 
tionship with the Teacher's wife). 

Dharmyam yahasyam Qyu^yam loka-dvaya-rasdyanam 
Anumoddmahe Brahmacharyam ekdnta-nirmalam 

(The best means of righteous living, the promoter of just 
renown and due longevity, the source of worldly and other¬ 
worldly bliss—this indeed is pure celibacy alone). 
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Maithunasya apravrttih\hi manah-vdk-kdya-kdrmand 
Brahmacharyam iti proktam yatlndm Brahmachdrindm 

(For the ascetics, celibacy in thought, word and deed is 
mandatory). 

Angara-sadrisa nari ghrta-kumbha-samah puman 
Asparsdt dr dhat dm eti tat-sampark&t viliyate 

(Like fire is the woman; like a vessel of butter is the man. 
As long as the two do not touch each other, the butter gets 
harder; but when they do touch, the butter is melted). 

Not only touch, celibacy has to be maintained in these other 
respects, too : 

'Sravapam kirtanam kelih prekshanam guhya-bhdshanam 
Sankalpah adhyavasdyah cha kriyd-nirvrtih eva-cha 
Etat maithunam asta-angam pravadanti mam sin ah 
Viparltam Brahmacharyam anus the yam mumukshubhih 

(The sages describe the sext-act as having these eight facets : 
heating about it; talking about it; roaming about with the oppo¬ 
site sex; seeing each other; conversing in privacy; intending to 
indulge in it; making definite efforts about it; and the actual 
intercourse. The contrary is the celibacy that must be strictly 
observed by all the seekers of Salvation). 

Vidvdmsam api avidvamsam yatah tah dhar say anti alam 
$wa-vadam va api kurvanti sutra-baddha- bakun tavat 

(The women attract and entice both the scholars and the 
laymen,who become as irrevocably attached to them as the rope 
that ties up the bird). 

It must be noted that in all this narration only those women 
who are likely to lead the seekers away from their dedication 
to celibacy are being specified : no calumny of the women in 
general, especially of the virtuous women, in being made. 

Mdtrd v& duhitra va na svasra ekanta-silatd 
Balavanti indriyani atra mohayanti dpi kovid&n 
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The wise men are also distracted sexually by solitary associ¬ 
ation with even their own mothers or daughters or sisters, because 
the sense organs are so powerfully seductive by nature). 

The fact that even the mothers, daughters and sisters of a 
man can mislead him proves that contact with other women can 
be positively dangerous to the celibate bent upon self-realisation 

Tavat vidya prabhavati tavat jnanarn pravartatc 
Tavat su-nirmala medha sarva-sastra-vidharini 
Tavat japah tapah tavat tirtha-nhevanam 
Tavat cha guru-susrusa tavat hi tarane matih 
Tavat prabuddhah bhavati vivekah tavat eva hi 
Tavat satam sanga-ruchih tavat paurana-lalasa 
Yavat siemantini-lola-nayana-andolanam na hi 

(Only when the seeker.could resist the lure of the woman's 
alluring looks, his education prospers; his knowledge reigns 
supreme; his retentive, memorising power concerning scriptures 
works; his mental prayer, penance, pilgrimage, service to the 
teacher, wish for liberation, god-consciousness, and ability to 
distinguish between good and evil, function properly; and his 
inclination to join the company of the sages, or to hear the ideal 
messages of the epics, lasts). 

While it is true that the propagation of the species is done 
only through the union of the sexes, continence and abstinence 
are essential for the healthy survival and preservation of mankind 
So, in order to maintain the purity of conduct and the integrity of 
social life, certain members of society must embrace a life of 
renunciation, if they have to realise their essential godliness. That 
is why celibacy is so vehemently recommended. All the fore¬ 
going words must be understood in the light of the higher purpose 
of life, which is beyond the material and the physical enjoyments. 
Sex as such is not proscribed, as the householder, who indulges 
in it within the permitted limits, is also recognised as a virtual 
bachelor. 

aparigrahah 

As noted, it is not mere non-acceptance of others' things or 
alms that is most important. What really matters is not to accept 
the outward influences upon one's senses. 
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Apart from the earlier-quoted verse which says that the scho¬ 
lar loses some of his intellectual and spiritual light or vigour by 
the acceptance of neediess gifts, here is the authority of the Gita : 

Yogi vunjlta satatam atmanam rahasi sthiiam 
Ekdki y at a-chit t a-at met nirdhi aparigrahah 

(The yogi should set about his austere practices by always 
remaining in solitude, by controlling his mind and self, by check¬ 
ing ail desires, and by refusing all gifts). 

Ahankaram balam darpam kdmam krodham parigraham 
Vimuchya nirmamah santah Brahma-bhuyaya kalpate 

(By renouncing selfishness, indulgence in physical pro¬ 
wess,pride, lust, anger, and indiscriminate acceptance of thethings 
given voluntarily or involuntarily by others; by freeing oneself 
from all egoism; and by keeping an equable and peaceful tempera¬ 
ment : one becomes worthy of God-consciousness). 

Para-annena tu bhujnktena maithunam yah adhigacchati 
Yasya annam ta ?ya te putrah annat sukram pravartate 

(The people, who sustain themselves by means of the food 
they do not earn but accept from others, also beget like-minded 
children, because one's semen is formed by the food one eats). 

Thus it is not only ascetics and bachelors, but also house¬ 
holders, that are forbidden the receipt of indiscriminate gifts. 

SAUCHAM : 

One must not be contented with external cleanliness, but 
must strive for internal and intellectual purity. 

By the mere study of the scriptures none is saved but by 
living up to the ideals taught by them That is, purity of learning 
is complete only through the purity of practice. 


Nimisam nimisa-ardham va yatra ti$thanti Yoginah 
Taira eva sarva- sreyamsi tat'tirtham tat tapo-vanam 
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(Wherever the true sages, who are inwardly and outwardly 
pure, grace the occasion for one minute or even half-a-minute, 
there dwell all the benefits of the world; that spot is the true 
place of pilgrimage; and that indeed is the real hermitage). 

SATTVA-SUDDHIH : 

Beyond the mental purity is the integration of the soul with 
the universal Self. The mental cleanliness is complete only when 
this universal soul is realised. 

Prasame vimalft inuktih vairagyena parena vai 
AbhyQsena eva vijhdnam vUuddham cha sthiram bhavet 

(Through detachment and the contemplation of the Infinite, 
liberation occurs to the mind of the seeker who is at peace with 
himself. Such integration of self results from the experienced 
knowledge of a perfected consciousness). 

Pras tide sarva-duhkh anam hdnih asya upajayate 
Prasanna-chetasah hiasu buddhih paryavatisthati 

(In the peaceful mentation of the seeker appears the absence 
of all distress. In the purified consciousness of the blissful mind 
shines the supreme spiritual intelligence), 

SANTOSHAH ; 

In asserting ''Aanandah Brahmaa" (Bliss is God) the scrip¬ 
tures suggest that joy is not of the mind but of the soul. So the 
happy sensation that comes from physical contacts is not enough, 
and the seeker must continue to search for the contentment of 
soulful self-integration. 

KAAYA-INDR1YA SUDDHIH 

The purity of the sense organs is complete only after the 
destruction of the original Nescience that is at the root of 
creation. 

Ani$kalmasa-chittasya sarva-tirthesu majjanam 
Sarvasya angdrakasya iva sadd kshira-abhisechanam 
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(The man of impure consciousness who bathes in ail the sacred 
streams finds himself m the same position as the coal that is 
washed by milk). 

Vak-dandah karma-dandah cha mano-dandah cha te trayah 
Yasya ete niyatah dand&h sah tri-dandi maha-yatih 

(The staff that the ascetic carries is only the symbol of the 
threefold disciplining of the speech, the action and the mind- 
The sage who calls himself 'Tridandee' is justified only when 
these three factors are duly disciplined and united with God- 
consciousness). 

Vedah tydgdh cha yajhah cha niyamdh cha tapamsi cha 
Na eva ajita-indriyasya iha siddhim gacchanti karhichit 

(In no manner whatsoever would the scriptural study or 
sacrifice or rituals or austerities or penances of the man who 
has not controlled his senses would bear fruit in this world). 

SWAADHYAAYAH: 

This means the study of the scripture prescribed to suit one's 
individual heritage. Besides the scriptural study, its ultimate 
consummation in soul-intergration must be pursued relentlessly. 

Japantah pranavam nityam muchyante sarva-patakaih 
Sada, abhydsena samyuktdh param Moksham labhanti cha 

(By constantly reciting the sacred syllable 'OIVT man frees 
himself from all sins. If, along with this regular prayer, he con¬ 
currently practises all the noble teachings of the scriptures, he 
merits Salvation). 

Japet cha pranavam nityam jita-atma vijita-indriyah 
Pathet upanisat-vakyam vedanta-arthan cha chintayet 

(Besides regularly reciting the 'OM' syllable, the while keep¬ 
ing his mind and senses under ccntrol, the teeler should also 
study the message of the Upanishads and of the Vedaanta 
philosophy). 
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OMkara-adi japah api evam bhava-garbhah hi udahrtah 
Dhyeya - vastu-svarupasya dardhyaya hi japah mat ah 

(All the prayers ranging from 'OIVT should be directed to¬ 
wards a perfect appreciation of the godhead which they conceive, 
for all devotional recitation is intended for the firm understanding 
of the object of meditation, which is the Absolute Brahman), 

SAMAADHIH 

The ultimate goal of Yoga is this Trance. Although the 
various philosophies define the ultimate aim of knowledge 
variously, there is no perfect liberation without the complete 
assimilation of the universal, ultimate Reality within the indr 
viduai a consciousness. 

Yogat para-taram puny am yogat pardtaram sivam 
Yogat para-taram sukshmam yogat para-taram na hi 

(There is no greater virtue or bliss or subtle grace or ultimate 
reality than Integral Yoga). 

Hence each seeker after truth must pursue the eightfold 
path of Yoga till he reaches its consummation in non-dual Trance, 
in which state there is the ineffeable joy resulting from the perfect 
uniomof the individual Jiva and the universal Isvora. 

Now we shall learn from Manu Smriti, which has the sanction 
of Vedic authority ( t( Yat vai Manuh avadat tat bhesajam”). 

First the Yogic practitioner must judge for himself of what 
modal nature he originally is, by learning the definition of the 
various modes (gunas). 

Veda-abhyasah jnanam saucham indriya-nigrahah 
Dharma-kriyd Jtma-chinta cha Sattvikam guna-lakshanam 

(The man of sattwa-guna is known by his scriptural learning, 
general knowledge, mental purity, physical self-restraint, 
righteous living and self-contemplation). 

Arambha-ruchita adhairyam asat-karya-parigrahah 
Visaya-upaseva ajasram Rdjasam guna-lakshanam 
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(The, man of Rajo-guna is known by his predilection for indi- 
scriminata activity, want of courage, acceptance of improper 
duties and constant contemplation of the pleasing of his senses). 

Lobhah svapnah adhrtih krauryam nastikyam bhinna-vrttitd 
Yachisnuta pramddah cha Tamasam guna-lakshanam 

(Miserliness, oversleeping, cowardice, cruelty, atheism, 
perversity, beggarliness and erroneousness, belong to the man 
of Tamo-guna). 

Now Manu proceeds to offer the seeker the following wise 
counsel. 


Veda-abhydsah tapah jrianam indriyanam cha samyamah 
Ahimsd gurn-seva cha nissreyasa-karam param 

(The things that chiefly contribute to Deliverance are 
scriptural study, penance, knowledge, control of the senses, 
non-violence and service of the Teacher). 

Sarvesdm api cha etesam Atma-jnanam param smrtam 
Tat hi agryam sarva-vidyanam prapyate he Amrtam tatah 

(Of all the afore-mentioned virtues, the most important is 
self-knowledge which is at the peak of all learning and which 
leads straight to Immortality). 

Ajnebhyah granthinah sresthah granthibhyah dhdrinah pardh 
Dharibhyah jnaninah s rest hah jnanibhyah vyavasayinah 

(The book-learners are better than the illiterate; they who 
retain what they learn are superior to the book-learners; the men 
of knowledge are greater than the memojisers; and those who 
practise what they learn and teach are nobler than the men of 
knowledge). 

Sarvam atmani sampas.yet Sat cha Asat cha samahitah 
Sarvam hi atmani pahyan na adharme kurute manah 

(With a spirit of equanimity, one must see everything reflec¬ 
ted in one's own self— both the Existent and the Non-existent* 
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By virtue of such an equable perception, one's mind never turns 
towards evil action). 

When one sees the whole world in oneself, and oneself in the 
whole world, one would do to others as one would be done by. 
Since none wants others to do one harm, one also does not hurt 
others. 

Tapah vidya cha viprasya nis sreyasa-karam-param 
Tapasa kilbisam hanti vidyaya amrtam asnute 

(Both penance and scriptural learning help the scholar in his 
search for Beatitude : the penance washes away his sins, and 
the scriptural learning leads him to immortality). 

We shall now seek the advice of Sankaraachaarya from his 
book "Atma Bodha". 

Vapuh tu sadbhih kosaih yukti-avaghatatah 
Atmfinam antaram suddham vivichyat tandulam yathd 

(Just as the grain is separated from its chaff by means of 
pounding, so also should the seeker skilfully separate his body 
from tne five sheaths covering it and discover his real soul beyond 
them). 

In the Garuda Puraana we get this great instruction : 

Grhat pravrajitah dhirah pupya-tirtha-jala-aplutah 
'Suchau viviktah asinali vidhivat kalpita-asane 
Abhyaset manasa suddham Trivrt-Brahma-Aksharam pararn 
Manah yacchet jita-svasah Brahma-bijam avismaran 

(The seeker after Salvation must leave the shackles of the 
worldly home; with courageous devotion, he must proceed to 
take a dip in a holy river; and then, with his mind as well as his 
body purified, and seated on a duly prepared sacred seat, he must 
regulate his breath and concentrate his mind on the godly source 
of ail creation all the while mentally reciting the sacred three- 
letter syllable'AUM'). 

We hear a similar message in the Gita and in the Katha 
Upanishat. 
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Jnana-hrade satya-jale raga-dvesa-mala-apahe ■ ' 

Yah snati manase tlrthe salt vai Moksham avdpnuydt 

(He who bathes in the mental place of pilgrimage which is 
filled with the waters of truth in its lake of knowledge, and which 
is cleaned of its dirt of passion and prejudice, would readily gain^ 
Bliss). 

Satyam hravimi para-loka-hitam bran mi 
Sdram bravimi upanisat-hrdayam bravimi 
Samsaram albanam asaram avapya j ant oh 
Sarah ayam I svara-pada-ambuja rahasya sevci 

(I am telling the truth about the means to otherworldly bliss' 
the truth that is culled from the heart of the Upanishads. Havi- 
ng entered the vicious circle of the living-dying 'samsaara', which 
has no real worth and is sinful, man has no other means than 
mystic devotion to the lotus-feet of the Lord to release himself 
from it). 

'Sravapam tuguroh urvam mananam tat-anantaram 
Nididhyasanam iti etat purna-bodhasya k dr an am 

(First one should hear trom one's teacher the truth about the 
all-pervasive Seif, then one should think over the message he 
heard, and finally contemplate on it in a state of meditation. This 
is the full meaning of the Upanishadic message taught to Mai- 
treyi by sage Yaajnavalkya in the words, " Aatmaa vaa are 
drashtavyah, srotavyah, tnantavyah, nididhyaasitavyah“ and which 
every disciple and seeker should imbibe). 

Chaturndmapi Vedanam yatha Upanisadah sirah 
lyam Rahasya-Upani § at tat ha Upanisadam sirah , • *, 

(If the Upanishads are the crown of all the four Vedas, this 
Suka-rahasya-upanishat is the crown of all Upanishads). 

Since the Suka-rahasya-upanishat abbreviated the entire 
message of the Upanishads, concerning "hearing, thinking and 
meditating," it is said to be the 'crown' of them all-.—just in a 
manner of speaking. For, all the Upanishads teiich the same truth 
—the identity of the individual and the universal Consciousness—, 
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and in fact not one of them is inferior or superior to the other 
ones, 


In conclusion, for the benefit of the mental recitation of the 
sincere seeker after truth, the self-identifying mantraas from Teja- 
bindu Upanishat are being quoted. 


■'Aham Brahma as mi” 
"Aham Brahma as mi" 
“Aham Brahma as mi" 

“Aham Brahma asmi '' 
'‘Aham Brahma asmi” 
"Aham Brahma asmi" 


mantrah ayam buddhi-vy&dhim 
yin as ay et 

mantrah ayam chitta-bandham 
vinasayet 

mantrah ayam chitta-vrttim vina¬ 
sayet 

mantrah ayam sankajpa-adeen 
vinasayet 

mantrah ayam koti-dosam vina_ 
saye t 

mantrah ayam kdma-ddin vina¬ 
sayet 


('1 am verily the same self of the Supreme Self' is the sacred 
mantra that destroys the intellectual ills ; the mental bondage ; 
the mental waverings ; the desultory thoughts; a million sins ; and 
all mundane desires). 

The devotee would find the recitation of the following verses 
also spiritually edifying. 

Akhand a-eka-rasam Brahma cha akhanda-eka-rasam vratam 
Akhanda-eka-rasah jivah akhanda-eka-rasah hi Ajah 

(Of one indivisible essence is godliness; is the sacred vow 
or penance ; is the individual self; is the unborn Absolute). 

Akhanda-eka-rasah Brahma akhanda-eka-rasah Harih 
Akhanda-eka rasah Rudrah akhanda-eka-rasah asmi Aham 

(Of one indivisible essence, is the Creator, Brahmaa ; the 
preserver, Vishnu; the destroyer-cum-re-creator, Shiva- And so 
em I of the essence of the One Indivisible Self). 
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Akhanda-eka-rasah hiAtmd hi akhanda-eka-rasah Guruh 
Akhanda-eka-rasam lakshyam akhanda-eka-rasam Ahah 

(One Indivisible Essence is the Supreme Self; the Teacher; 
the Aim of knowledge ; and the ever-recurring Day). 

Akhanda-eka-rasah dehah akhanda-eka rasam manah 
Akhanda-eka-rasam chittam akhanda-eka-rasam sukham 

(Of one indivisible Essence is the body, the mind, the cons¬ 
ciousness, and the awareness of pleasure). 

Akhanda-eka-rasam kinchit akhanda-eka-rasam param 
Akhanda-eka-rasdt anyat na-asti na-asti, Sadanana I 

(Of one indivisible essence is the microcosm as well as the 
macrocosm; verily there is-nothing self-existent outside of the 
One Indivisible Self). 

Akhanda-eka-rasam sarvam Chit-mdtram iti bhavayet 
Chit-mdtram eva Chit-mdtram Akhanda-eka-rasam param 

(One must conceive the whole universe of Consciousness as 
of one indivisible Essence—even the Consciousness Itself is in 
itself the Pure Consciousness that is of the essence of the One 
Indivisible Self). 


OM TAT SAT 



SREEMAT BHAGAVADGEETAA ADHYAAYA SWAROOPAM 
(Significance of Gita Chapters) 

Each one of the chapters in the Gita has a distinctive name 
with the common suffix 'Yoga'. 

At the end of each chapter appears the colophon, describing 
the sacred text as an "Upanishat, God-study, Yoga-treatise 
and the dialogue between Krishna and Arjuna". 

In transcendental philosophy, 'Yoga' (communion) and 
'Jnaanam' (knowledge) are treated as synonyms. In one context, 
the Gita also says that'saankhya' (another synonym for 'Jnaa¬ 
nam') and Yoga'*yield the same results, in which instance the 
word 'Yoga' refers to "Karma Yoga". The idea is that the 
difference between the way of action and the way of knowledge 
being that between means, and not end, one need not attach too 
much importance to the superiority or the inferiority of the one or 
the other. The way of action leads to gradual liberation, whereas 
that of Knowledge results in immediate Salvation. Besides, in the 
course of the whole text one finds passages sayi ig that one parti¬ 
cular Yoga is better than the other: in such instances also one 
must understand by 'better' that a given Yoga may be more 
suitable than the other to the particular devotee—not that any one 
Yoga is literally superior to the other. 

Now the doubt arises in the mind of the seeker whether to 
gain Salvation he has to pursue all the various Yogas or whether 
the individual can choose the Yoga that suits him best. Also, if a 
single Yoga is enough to promise Liberation, why should there be 
so many Yogas ? After all, it is impossible to pursue all the Yogas 
in a single life—they say. 

These doubts are pertinent, no doubt, but they have proper 
solutions. Indeed it is enough if one pursues a single Yoga, to 
the best of one's ability. 
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For instance, in the science of Medicine there are any number 
of drugs. The patient does not have to take them all to cure his 
illness; all he needs is the particular drug the doctor prescribes. 
Similarly, in order to cure the disease of 'samsaara', the Lord 
offered man many 'drugs', among which the individual sufferer 
has to choose that which treats him best. 

And just as proper diet and rest are as important as the medi¬ 
cine, so also is the active practice of the Yoga which is theoreti¬ 
cally learnt as important. 

Now we must understand the word 'Yoga' properly. Although 
sage Patanjali defined it as "chitta-vritti-nirodhah" (the control of 
the mental processes), in general, 'Yoga' has the connotation of 
the ability to see God, or the union of the individual and the uni¬ 
versal selves, or self-realisation. 

Yada pancha avatisthcinte jndndni manasa saha 
Buddhih cha na vichesteta tam ahuh par mam gatim 

(That transcendent state, in which all the 'knowing' sense 
organs—eye, ear, tongue, nose and skin—,a!ong with the Intellect, 
withdraw their respective functions, and are united with the 
Supreme Consciousness of the Ultimate Reality, is called the 
Supreme Goal of Salvation). 

Elsewhere we read : 

Tam yogam iti manyante sthirdm indriya-dharanam 
Apramattah tadd bhavati Yogahhi prabhavapyayau 

(Since 'Yoga' is subject to the danger of coming and going, 
ihe yogic practitioner must be constantly aware of the need to 
keep his sense-organs properly controlled). 

Having understood the various interpretations of 'Yoga', we 
may now proceed to clear the honest doubt of the devotees. 

The Gita starts with the 'Yoga of Distress', wherein Arjuna 
expresses his sorrow at the thought of killing his kith and kin* 
One might wonder whether 'distress' (vishaada) could be called 



'Yoga'. Instead of saying that auspicious words make for ’Yoga', 
why is it that the sad words are so called ? This is also a reason¬ 
able doubt. 

Let us see. All are agreed on the fact that 'Yoga' means 
''union". If we draw the diagram of a rectangle with four 
different words placed on the four angles, and place the word 
'Yoga' in the middle it applies to all the four words; as follows : 

Devotion 



| Bhakti 

i 

Action 

i 

<0 I YOGA 

§ 1 

•2 | Knowledge 

_1__ . _ _J 

CO 1 

g | Meditation 
% 1 

°! 


] Jnaana 

1 1 


Thus we read, clockwise, "Karma Yoga", "Bhakti Yoga" 
"Dhyaana Yoga" and ,'Jnaana Yoga". 

Coming back to Arjuna's distress, it has to be introduced for 
the sake of the instruction the Lord had to give the individual 
sufferer—so as to make him see the light of knowledge and the 
truth of the deathless Self. God awaits the opportunity when the 
devotee is most likely to receive His message in its fullness. 
Before the message of knowledge is received, the hearer must 
have developed a sense of detachment. 

Now, to get the feeling of detachment, the person must find 
something wrong with what he sees, and with his particular lot 
that makes him put up with that wrong. There is also the need 
to understand that all that one sees outwardly is transitory. In 
such a state of the realisation of the unreality and the imper¬ 
manence of things, the individual devotee finds a sense of sorrow 
in his heart. His grief is concerning his inability to deserve the 
grace of God. Then he begins to think of the way of obtaining 
God's grace. He sees that there is no better way than that of 
devotion, to receive the blessings of God. All the symptoms— 
tears of rapture or hairs standing on end or lump in the throat or 
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loss of consciousness—denote that the person who is grieving is 
now ready to surrender himself to God. 

Arjuna, the devotee, is stricken with the weakness of dis¬ 
placed pity (kaarpanya-dosha-upahata-swabhaavah) and therefore 
places himself at the mercy of the Lord. 

That the devotees would develop the sort of sensations, 
which Arjuna felt, before they turn to God in utter self-surrender, 
is common knowledge—as is also borne out by the 'Bhakti 
Sootra's of Naarada. 

So it is clear that Arjuna's'vishaada's is an essential precur¬ 
sor to his acquisition of 'jnaana', and indeed deserves the quali¬ 
fication of 'Yoga'. Besides, 'Yoga' also denotes the effort which 
the seeker after truth has inescapably to put in to achieve the 
desired end. 

Then we come to the doubt about the fact that seven hundred 
verses were preached at a stretch on the battlefield. It is but 
natural that the ordinary mind should entertain such doubts. But 
to people who are endowed with a clairvoynat vision there is 
nothing strange about the imparting of the full Gita message in 
one session, in a nutshell. 

We have the example of the whole science of Grammar 
(Vyaakarana Saastram) having been taught in only fourteen 
basic aphorisms by Lord Shiva, in his incarnation of Nataraaja, 
at the holy shrine of Chidambaram. That is why they are called 
'Siva Sootra's : 

Nrtta-avas&ne Nataraja-rajah nan&da dhakkam nava-pancha - 

vGram 

Ucldhartu-kamah Sanaka-ndi-siddhah na etat vimarse 'Siva - 

sutra-jalam 

(At the end of his cosmic dance. Lord Nataraaja struck his 
drum fourteen times. Sage Sanaka and others, who wished to 
decode the fourteen Siva Sootras so expressed, were unsuccess¬ 
ful). 
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But Paanini grasped their significance and elaborated them in 
eight chapters; Vararuchi wrote a great commentary on them; 
Patanjali wrote an even bigger exegesis, which is called "Mahaa 
Bhaashyam". 

Likewise, sage Vyaasa, while meditating silently in his hermi¬ 
tage on the banks of the river Yamunaa, gathered in a subtle form 
Lord Krishna's message through clairvoyance and later elaborated 
them into eighteen chapters 

Here is the definition of 'Sootram' : 

Alpa-aksharam asandigdham saravat visvatomukham 
Astobham anavadyam cha sutram sutravidah viduh 

(The makers of aphorisms define the 'sootram' as that which 
expresses itself in a few words, leaving no room for doubt, and 
that which is meaningful in every manner, indisputable and 
perfect). 

Now we shall examine each chapter, selecting a crucial 
verse, as though it were a 'sootram'. 

. 1. ARJUNA VISHAADA YOGAH 

Evam itktva Arjunah Sankhye ratha-upastha-upavisat 
Visrjya sa-iaram chapam soka-samvigna-manasah 

(So speaking, Arjuna put down his bow and arrows, and sat 
down quietly in his chariot, bowed down with grief). 

The first word spoken in the- Gita was 'Dharma-Kshetre 
Knowingly or unknowingly, Dhritaraashtra uttered it. Since righ¬ 
teousness ultimately triumphs over unrighteousness, even as light 
conquers darkness, this, term signifies the fact that Dharma was 
going to be the final victor. It was as though the deity of Dharma 
(Dharma Devataa) put those words in Dhritaraashtra's mouth. 

Again we hear from the Lord Himself that he would take 
birth in every age to establish the rule of law, that is, to preserve 
Dharma : 
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" Dharma-samsthapanaya sambhavami yuge yuge** 

'Dharma' is defined : "d'naranat Dharmah iti ahuh"—Dharma 
is so called because it upholds the universe by the rule of law. 
The man who ignores his Dharma has to be likened to the 
necklace, which has the string that upholds its gems snapped. 

The entire order of the universe, with its movement of the 
celestial bodies, its variation of the seasons, its alteration of day 
and night, and its principle of every action having a corresponding 
reaction, demonstrates the unconquerable significance of the rule 
of Dharma. 

God is the upholder of the Dharma which upholds the uni¬ 
verse. Therefore those people who uphold Dharma have God on 
their side, and those, who do not, are naturally degenerated and 
defeated ultimately. 

The second expression in the Gita is "Kuru-kshetre". Used 
as the qualification of the earlier term, it denotes the fact that the 
lineage of Kuru was bound by the dictates of Dharma, Only in the 
case of Duryodhana the question of injustice (Adharma) holding 
temporary sway arose. Dhritaraashtra, for all his love of his 
progeny, could not help being influenced by the natural message 
of the field of Dharma, and, in spite of himself, spoke the right 
words, perhaps in the hope that his misguided son would eventu¬ 
ally realise the importance of Dharma. 

Normally men's minds work in three ways. The noble men 
have compassionate minds; the mediocre people have minds 
which are neither hard nor soft; and the lowly men have minds 
which are mercilessly hard and unyielding. Since Arjuna was a 
noble person, his heart melted at the sight of the people who were 
going to indulge in a cruel and thoughtless war. He grieved at 
the thought of the possible bloodshed, and fell down with his 
head bowed in grief. But Duryodhana, the hardhearted man, was 
unmoved at the terrible sight. Tha soft-hearted Dharmaraaja also 
said that he would rather go to a forest and do penance than fight 
his own people. 

34 
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It is because of the recognition of the influence of the 
surroundings on the workings of men's minds that places of 
pilgrimage have special importance attached to them. In holy 
places the evil spirits dare not wander. So also should the places, 
in which people meditate, be free of all kinds of temptation— 
whether in the matter of food and drink or that of evil associations 
with human beings of loose morals. 

The fact that such serene and healthy surroundings are rare 
to be found now-a-days explains the rarty of honest sages and 
saints in our midst. 

SAANKHYA YOG AH 

Although the word 'Saankhya' was first applied to the 
Darsana of that name propounded by sage Kapila, who put forward 
a number (meaning, ‘sankhya’) of 'tattwa's, here in the Gita the 
term has to be understood as representing 'samyak jnaanam' (true 
knowledge : 'samyak khyaayate fti'— that which shines in proper 
brightness is.'Saankhya'). 

Where sage Kapila postulated the duality of Prakriti and Pur- 
usha, the Gita is monsitic, in that it regards the 'Prakriti' of nature 
as the apparent creative principle of 'Maayaa', which has no in¬ 
dependent status, outside of the real, eternal Atman. 

Lord Krishna, accordingly, taught Arjuna, at the very outset, 
that the Atman, In which are located the individual selves of all 
creation, is Immortal, and, therefore, the latter had no need to 
grieve for his people; that is, the individual self of the Jeeva, by 
virtue of its origin in the Universal Self of the Eeswara, is equally 
immortal-leaving no room for Arjuna's distress. 

The Atman is thus defined : 

Acchedyah ayam adahyah ayam akledyah a so? yah eva-cha 
Nityah sarva-gatah sth&nuh achalah ayam saMtanah 

(This Supreme Self cannot be cleaved or wetted or dried, for 
It is sempiternal, all-pervasive, permanent, immovable and eternal). 
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It is because of the ignorance of their own immortal soul that 
men quarrel with one another. Besides, the people who attach a 
rigid importance to the divisions of caste and the order of life 
(Varna- Jsrama-Dharma), are actually misleading the public, in 
the sense that all men are fundamentally equals, from the stand¬ 
point of their common Immortal Self. 

This chapter is also significant for the detailed description of 
the man of unimpeachable character, who cannot be moved by 
the dualities of worldly experience, and who is ever constant in 
his awareness of his eternal self : the last eighteen verses descri¬ 
bing the 'sthita-prajna' (the man of firmly-founded wisdom and 
incorrigibly equable temper) should be an object-lesson to every 
seeker after Truth). 

The fact that Krishna started with metaphysical teaching 
rightaway proves the need to lay a proper foundation at the very 
beginning. If the foundation is weak, the edifice of the whole 
message would crumble. 

Each and every devotee must memorise the last eighteen 
verses and try to live up to them. 

KARMA YOGAH : 

Since this teaches the importance of Action (without seeking 
any reward, of course) it is so called. 

Action is generally divided into three kinds : 'Kaamya karma 
(action prompted by desire); "Nishkaama karma" (action which 
seeks no reward); and "Nishiddha karma" (action which is 
forbidden by the sacred texts as well as by the rule of law). By 
performing the first kind of action, man enjoys its fruits in this 
world as well as the other; the second kind cleans the Intellect 
and makes it fit for God-realisation; the third kind causes bondage 
and distress in both worlds. Even though one may not see the 
existence of another world, or understand how the actions in one 
birth take effect in another, the story of man's creation or evolu¬ 
tion proves that one reaps as one sows, sooner or later, and that' 
if the reaction of his action cannot be effected in this existence, 
he has to undergo it in another birth. Of course, the people who 
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are free from the bondage to action, and united with God-consci¬ 
ousness, are not reborn. 

Four ways are open to man's enjoyment of his actions. The 
happiness of the present moment; of heaven (the other world); 
of higher worlds like Brahma Loka; and of gaining God's presence 
before one's physical or mental sight. 

The first three kinds of happiness are impermanent. The 
fourth can be won only by a man of self-knowledge and he attains 
full Liberation spontaneously. 

The Lord taught the way of knowledge in the earlier chapter, 
because of its primary importance. But now he had to show the 
normal human beings the easy path to lay that difficult foundation. 
Strictly speaking, the edifice of Salvation is laid on the foun¬ 
dation of Karma Yoga' or selfless Action (the "foundation' 
which was earlier applied to ‘Saankhya Yoga' has to be 
understood in the sense of its pre-eminent basis of all philosophy, 
and it must not be confused with the present 'foundation' which 
is at the lowest level of the supreme edifice of Godly Salvation); 
then the ground floor is constructed by 'Upaasanaa Yoga' (the 
way of prayer); the first floor is built by 'Bhakti Yoga' (the way of 
Devotion); the next one by 'Dhyaana Yoga' (the way of Medita¬ 
tion); and the towering crown is formed by \Jna:;na Yoga' (the 
way of Knowledge). As noted, "Saankhya Yoga" and "Jncana 
Yoga" are synonymous. 

As regards the possible doubt why Karma Yaga was taught 
after Saankhya (Jnaana) Yoga, it must be said that only after 
knowing the truth about things should one attempt to realise that 
truth (jnaatvaa karmaani kurveeta). Besides, unless one knows 
in the first place that one is immortal, from the viewpoint of the 
soul, one cannot escape the fear of death, and thereby becomes 
too dejected to attempt the selfless action. We can also say that 
the tradition is to impart the central message at the beginning 
and to comment on it step by step later (e. g. in the Eesaavaasya 
Upanishat the first verse itself teaches the whole truth about the 
omnipresent Self and about the futility of human egoism; but 
from the second verse onwards Karma Yoga, Upaasanaa Yoga and 
Dhyaana Yoga were literally and figuratively delineated). 
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It is also the Lord's intention to disabuse the false prophets 
of their literal interpretation of the Gita words to the effect that 
the man of knowledge has no need to work at all. So he makes 
it clear in this verse that He himself works, even though he had 
no need to work—stressing thereby that even the man of know¬ 
ledge has still to work for the upkeep of his physical being as 
well as for the edification and well-being of the rest of humanity. 

As I always say, the so-called men of knowledge, by embra¬ 
cing a life of indolence, are deceiving themselves, their followers 
and even the people at large. India should be rid of such 
pseudo-sannayaasins. 


The significant verse in this chapter is this : 

Tasmat asaktah sat at am karyam karma samachara 
Asaktah hi acharan karma Par am apnoti Gurus ah 

(Do your apportioned duty without attachment to its results. 
By doing his appointed work unaffectedly and selflessly, man 
gradually obtains Salvation). 

JNAANA YOGAH : 

In the preceding chapters emphasis was laid on the unselfish 
and unattached action that leads to mental purity. Now the way 
of knowledge, which is the ultimate effect of selfless work, is 
being shown to the seeker. The subtle difference between 
'Saankhya' and 'Jnaana' is that the former conveys the true cause 
of knowledge and the latter suggests the true effect of knowledge. 

The operative verse is : 

Vita-rGga-bhaya-krodhah Mat-may ah Mam upGsritdh 
Bahavah jndnaAapasdh put ah Mat-bhavam agatdh 

(Many sacred souls have attained to My status—they who 
are conse,crated to self-knowledge, they who are dedicated to Me 
and surrender themselves to Me, and they who are fully free from 
passion, fear and anger). 
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Although for the sake of impressing the man of selfless action 
about his eventual liberation, such salvation was readily promised 
to him in the verse quoted in connection with Karma Yoga, the 
general belief in Hindu philosophy is that selfless action leads to 
mental purity, devotion to mental concentration, meditation to the 
removal of nescience, and knowledge to complete identification of 
the individual and the universal Selves—which is another way of 
describing liberation or salvation or bliss. 

That is why the Lord repeatedly says in this chapter: u Na 
hi jnanena sadrsan pavitram iha vidyate" (There is nothing as 
pure as Knowledge); “Jnani tu Atma eva Me matamu " (My 
conviction is that the man of knowledge is equal to Myself—in 
fact Myself); "Sarvam karma akhilam, Paartha, jnaane parisamaa- 
pyate(AJI actions end in knowledge). 

KARMA SANNYAASA YOG AH : 

This chapter is meant to .correlate the effects of Action and 
Detachment 

The doubts concerning the relative merits of action and 
knowledge, the life of a householder or of an ascetic, were duly 
resolved in this connection. 

In conclusion it is accepted that all the well-observed activi¬ 
ties are as efficacious as the inactivity of detachment. The 
broadmindedness of the Lord is well demonstrated in this chapter. 
He attaches more importance to internal purity than to external 
habits. 

It does not matter which stage of life (aasrama) or which 
way of communion (yoga) is chosen by the seeker, as long as 
he is true to himself, his society and his God, and as long as 
he does his duty, unmindful of the results. The Lord Himself 
condemned those people who treat one way or one stage better 
than the other. 

Selfless action by the householder is as good as the detached 
meditation of the ascetic. The importance of 'aasrama^ lies in 
that it is not easy for a householder to do his duty withput attach¬ 
ment or without an eye to its results, 
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The people who have renounced the world would do well to 
realise that a selfless man who crosses the river does not burn 
the boat but keeps it in good shape so that it might be used 
without difficulty by others who follow him, and that rather than 
run away from the world they should work for its benefit only 
with a detached attitude. 

While both 'anushthaana' (observance of religious duties and 
the like) and 'aacharana' (practice of the precept) are equally 
important in themselves, from philosophical as well as social 
angle, the latter is more important than the former. 

Thus the Lord enunciates this significant sloka : 

Sannyasah karma-yogah cha nissreyasa-karau abhau 
Tayoh ta karma-sannyasat karma-yogah vUisyate 

(Both the way of renunciation and that of action are equally 
deserving of Salvation. But between them the latter is more 
practicable than the latter). 

The verb 'visishyate' does not really attach greater importance 
to the way of action; all that it means is that since the way of 
renunciation is not easy to pursue, and very difficult to sustain, 
it is better that one attempt salvation through the gradual means 
of unattached action. And then, the real message, as it appears 
in the preceding chapter, is to see action in inaction and inaction 
in action: "Karmani akarma yah pasyet akarmani cha karma 
yah...”. 


AATMA SAMYAMA YOGAH : 

In this context 'Aatma' refers to the individual self; 'samyama' 
is restraint. In other words, it means directing the individual 
mind towards its realisation of the total-mind, by means of check¬ 
ing its separate worldly natural impulses. 

If the mind or the conscious individual self is checked, it 
automatically unites itself with the universal mind of God. 

The communion of the separate mind and the total mind 
results in the union of the individual soul and the Absolute. This 
is the real aim of Yoga. 
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In fthis chapter *all the various Yogic practices have been 
detailed, placing no objection in the way of any seeker— irres¬ 
pective of nationality or sex or creed or colour or class or caste- 
as long as he or she is able to control his or her conditioned mind. 

And since no particular bodily postures are included in this, 
as in Hatha Yoga, the practices recommended here are within 
the reach of all, even though all of them are not able-bodied. 

The first thing, as said, is mental control, the most difficult- 
process of all the means to self-realisation. 

The second is the sanctity of one's living quarters. 

The third is frugal regimen. 

When one gains control over these three things, one finds 
that one is equally fit to pursue selfless action or renunciation. 

The prominent verse is : 

Yam sannyasam iti prahuh yogam 1am viddihi, Pandava l 
Na hi asannyasta-sankalpah yogi bhavati kaschana 

(Arjuna, know that which is called Renunciation is the same 
as Yoga, for none who does not renounce his mental cravings 
qualifies himself to become a Yogi). 

This Yoga is also known as'Dhyaana Yoga' or the Yoga of 
Meditation. 

JNAANA-VIJNAANA YOGAH : 

While 'Jnaana' stands for theoretical knowledge, 'VijnaanV 
means practical wisdom. The Lord promises to enlighten the 
reader (Arjuna) on both aspects. 

God is the latent principle and the world is its manifestation 

That is, like the sound in the sky-element, touch in the air- 
element, light in the fire-element, essence (rasa) in the water- 
element, and perfume (smell) in the earth-element, God does not 
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outwardly appear but exists just the same. He .is also the arti¬ 
culation of all speech, in the form of Pranava or 'AUM', the 
letter that is basic to all language. 

While the philosophies of Dwaita and Visishtaadwaita give 
credence to both the latent principle and its cosmic manifesta¬ 
tion, Adwaita relies solely on the eternal principle of the monistic, 
mystic eternal reality of God. Adwaita stands by the highest 
philosophy as well as pure physics— both of which accept 
matter and energy to be intercontrovertible, with the proviso that 
energy alone is the supreme truth, because matter is only a 
form of energy. The manifestation is subject to transformation, 
whereas the principle is ever constant and real. That is why 
Adwaita accepts the supreme self as the only eternal, pure, 
knowing and free entity, of which the manifest world is only an 
apparent minor aspect ( eka amsena sthitah jagat...Mama...eva 
amsah jeevaloke jeeva-bhootah, as the Lord Krishna puts it). 

The notable sloka is : 

Rasah Aham apsu, Kaunteya I, prabha asmi babUsuryayoh 
Pranavah sarva-vedesu babdah khe paurusam nrsu 

(Arjuna, l am eternally alive as the liquid essence in water, 
as the shining light behind the sun and the moon; as the all- 
embracing syllable 'AUM' in the Vedic scriptures, and as the 
fulfilment of the life-force among men). 

Incidentally, while the recitation of the Gita text as a whole 
is creditable, what is more advisable is the study of a few verses 
with full understanding, for mere recitation without the appreci¬ 
ation of the meaning does not conduce to self-knowledge. 

AKSHARA PARABRAHMA YOGAH : 

Since this chapter shows the way to the realisation of the 
eternal, absolute God, it is so named. This answers eight signi¬ 
ficant queries : What is God? What is the Self ? What is Action ? 
What is the domain of the natural elements ? What is the king¬ 
dom of the heavenly forces or individual gods? What is the domain 
of the sacrificial rites ? What is the nature of that spirit of sacri- 
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fice in this body ? And in what manner is God to be realised at 
the time of one's leaving the mortal clay ? 

Lord Krishna answers the first seven queries in a single phra¬ 
se, but reserves a detailed answer for the most important, last 
one. 


Though the answer was given at length, the Lord, in his infi¬ 
nite mercy, gave a very simple solution. He asked the believers 
merely to utter the .sacred syclable 'ALIM' at the time of their 
departure from the earthly life. 

Now, there are certain bigots who proscribe the utterance of 
'Pranava' (OMkaara) to certain classes of people. The Lord has 
not forbidden any single person from doing His good work or from 
serving Him. So we can ignore these diehards, even as we igno¬ 
red the intolerance that limited the study of the universal Gita to 
only one section of society. 

Further, it would be ludicrous to suggest that one may read 
the Gita but may not do as it teaches them. For, the Lord set 
no limits to the kind of people who could utter the Omkaara. If 
anyone tells you not to do so he may be dismissed as someone 
who asks you to buy and feed a cow but tells you, you are not 
entitled to milk it! 

Then there are other simple-minded people who ask, if the 
utterance of the sacred syllable at the moment of death serves the 
full purpose, why-should they bother about uttering it all their 
life ? 

But you never know when the last moment will come. More, 
unless you are in the regular habit of uttering the great words, you 
will not be able to recall them just when you need them. To think 
that you can utter the Lord's name or Omkaara after your worldly 
responsibilities are fulfilled, is like waiting for the stopping of the 
flow of the waves in the ocean before you could take a dip in it. 

So, dear friends, please learn the full import of the following 
verse, and always meditate on 'AUM\ with the understanding that 
it symbolises the supreme spirit that is beyond the three states of 
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mundane existence, in such a way as to make you aware of the 
pure Consciousness that is the God within you—over and above 
your waking, dreaming, sleeping physical self: 

‘OM‘ iti eka-alcsharam Brahma vyaharan Mam anusmaran 
Yah praydti tyajan deham sah yati paramdm gatim 

(He who leaves his mortal coil, uttering the holy syllable' 
'AUIVT, which is the symbol of the Absolute Brahman, would 
reach the supreme goal of life—the union with the Supreme Spirit 
of God). 

RAAJA-V1DYAA RAAJA-GUHYA YOGAH 

Since this deais with the 'King' or the 'Shining Light' of 
all learning, the chapter is so named. It also signifies the 
most mystic of all studies, which has been handed down by 
the great sages to the kingly forefathers of Arjuna in particular 
and to all humanity in general, and which places the implicit faith 
in the mysterious source of all existence above the actual belief in 
daily life. 

Earlier in the fourth chapter the Lord reminds Arjuna that the 
age-old science of Yoga has undergone some deterioration in the 
course of time and that he was reviving it. 

The chief factor in the Lord's resuscitation is that, contrary 
to the popular feeling that one must lead an ascetic way of life, 
away from the current of worldly life, to attain liberation, anyone 
who does his work without attachment, and surrenders himself to 
the Lord, is entitled to Salvation. This is the secret of Krishna's 
new message, and that is why it is called 'guhya'. 

The 'secret' also could be that, since Parasuraama's killing of 
many a king, the kingly heritage of gaining sainthood as equals of 
the saintly scholars—Brahmarshis—suffered degeneration. Lord 
Krishna was reviving their birthright of Salvation. 

And what greater 'secret' or what more benign illustration 
of godly grace and mercy .could be found than the Lord's, accepta¬ 
nce of the sinners and the women (who are traditionally forbidden 
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to pursue religious study) as those worthy of His grace towarps 
the end of this chapter ? 

This simple verse illustrating the simplicity of the Lord should, 
encourage each and every one just to remember Him and receive 
His grace by means of that mere devotional memory: 

Api chet su-duracharah bhajate Mam ananya-bhak 
Sadhuh eva sail mantavyah samyak vyavasitah hi sail 

(Even though a man is outwardly one of extreme bad habits 
he should be considered a well-determined sage—if he just 
prays to Me without any differentiation between him and Me). 

'Ananya-bhaak' has the connotation of 'Adwaita', beyond the 
literal translation of 'a man of undistracted devotion', for God is 
spiritually not 'anya' (other) than the devotee. 

Great sages like Vaalmeeki, who started life as sinners, beat* 
witness to the grace of God offered with such simple mercy. 

VIBHOOTI YOGAH : 

Since this chapter describes the Lord's glory, it is so titled. 

Although the glory of God is said to be in the highest form of 
every facet of His manifestation, it may not be taken to mean that 
God's omnipresence is limited only to the highest and that He 
has no use for the lowest. The idea is simply to enable the lowly 
people to realise that they have the divine potential in them to 
enhance their low-level to their innate high level of divine self- 
identity. 

This chapter also demonstrates that on the physical plane it is 
impossible to gauge the extent of divine power and glory, but that 
any one who has the virtues of compassion and self-restraint can 
learn about and gain His grace. Since the whole universe is the 
revelation of God, no one or nothing has to be discriminated agai¬ 
nst ("Aham sarvasya prabhavah"—I am the source of all). 

Of special mention is the verse in which the feminine qualities 
are'mentioned, because it is a latter-day calumny which denies 
women the right to approach God through the Gita—a right which 
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God Himself granted them through his identification with them— 
''Keertih^sreeh, vaak, cha naareenaam, smritih, medhaa, dhritih, 
kshamaa" (renown, prosperity, speech, memory, retentive power 
of intelligence, firmness of mind, and forbearance). These 
qualities of His own are expressed as belonging to women, 
because God holds women is such high regard. 

The important verse is : 

Yat-yat vidhutimat sattvam srimat urjitam eva vfi 
Tat-tat eva avagaccha tvam Mama teja-amsa-sambhavam 

(Know whatsoever is imbued with glory, prosperity and 
vigour, to be a fragment of my unending resplendence). 

Similarly, whosoever has these godly qualities are one with 
God or can be said to be the inheritors of the selfsame godly worth 
and splendour and grace. 

Moreover, to prove that qualities mean more than’the mundane 
source of the person or the thing that possesses them, also, can 
this chapter be quoted. To bear this out we hear sayings of the 
wise men : "Antyaat api param dharmam" (one may receive the 
message of supreme righteousness even from on outcaste who 
lives up to it) ; "Amedhyaat api kaanchanam" (even from the 
excrement gold may be preserved). 

VISWAROOPA DARSANA'YOGAH 

Since this chapter dwells on the cosmic transfiguration of the 
supracosmic soul, it bears the name of the 'sight' or 'manifestation' 
of the all-pervading Universal Presence of God. 

This narration of the transformation of Lord Krishna as the 
entire universe is meant to prove that down from the lord of crea¬ 
tion to the blade of grass (Brahma-aadi stamba-paryantam) the 
whole of creation is pervaded by God. 

But to see the Omnipresence of God the bodily sight is no; 
fit That was why Arjuna was granted the mystic sight. How¬ 
ever, by virtue of the devotion such as Arjuna's, every one can 
accomplish this clairvoyant vision- 
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This also proves that God is within Himself 'One without a 
second' (Ekam eva Adwiteeyam) as the Chhaandogya Upani- 
shat puts it, but in His manifestation He reveals Himself as the 
'many in One'. Verily He is also the 'One in many'. The words 
of Rigveda and Atharva Veda... "Ekam Sat vipraah bahudhaa 
vadanti..."inform us that the solitary Existence is called in different 
ways or by different names by the scholars for the teaching of 
the less enlightened people. 

Most important of all, this chapter tells us that it is not 
material rites and rituals but non-dual devotion to God that begets 
Deliverance, and that the role of man is only incidental in work¬ 
ing out the destiny as predetermined by his previous actions. 
The forces of evil aiding the Kavravas were already doomed to 
extinction, but Arjuna had to be chosen as the human instrument 
of God to kill them nominally, in order to facilitate the unatta¬ 
ched godliness to effect its reflected humanity through human 
means. 

Through this chapter the Lord also offers the most compre¬ 
hensive verse in the Gita. Actually, Sankaraachaarya calls the 
following Sloka as expressive of the whole essence of the Gita 
(Geetaa-saastrasya saara-bhootah). 

Mat-kanna-krt, Mat-par amah, Mat-hhaktah, sanga-varjitah 
Nirvairah sarva-bhutesu yah sah Mam eti, Pftndava ! 

(0 Arjuna, He who does my work on My behalf, who entirely 
indentifies himself with Me, and who is My devotee— at the 
same time detaching himself from worldly ties and keeping a 
friendly attitude towards all creation— attains to My status). 

We may also see in this verse the fact that all the three ways 
of Action, Knowledge and Devotion and all the three main theo¬ 
ries of Hinduism— Dwaita (Mat-karma-krit), Adwaita (Mat- 
paramah) and Visishtaadawaita (Mat-bhaktah)—are simultaneously 
represented. 

BHAKTI YOGAH : 

As this chapter describes every kind - of devotion—with and—* 
without attributes of God— it is so named. - 
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No special importance is attached to any one kind of devo¬ 
tion, but since it is difficult for man to be freed from his indentity 
with his body and mind — which detachment is essential for 
concentrating on the Formless Absolute (Nirguna) and for the 
final union with God— he is recommended the gradual form of 
devotion through good works dedicated to God, and through 
mental self-surrender or consecration to God. 


The mercifulness of the Lord is chiefly conveyed by the four 
verses starting from the 8th one, which give a wide and liberal 
choice to the devotee to approach God. Indeed, he is a self¬ 
deceiver who does not take advantage of the Lord's leniency and 
liberality as expressed in this small and simple but sublime chapter 
of only twenty verses. 

That man's sorrows are many, was demonstrated by the large 
number of verses in the first chapter, dealing with Arjuna's distress, 
whereas devotion is given only to a few enlightened souls, to 
whom a simple message as in this chapter is thought to be 
enough. So, traditionally, the recitation of this single chapter 
is recommended to those who cannot read the whole text. 
Besides, as a humble beginning is better than a large one which 
stops itself after getting tired of its own weight, some traditions 
would even advise the beginning of the Gita recitation with 
this chapter. 


Be that as it may, we have to note that the Gita has to be 
divided into four meaningful Yogas. 

1. Karma Yoga : Chiefly dealt with in the third chapter. 

2. Bhakti Yoga : in the chapter under consideration. 

3. Dhyaana Yoga : in the sixth chapter. 

4. Jnaana Yoga : in the-fourth and the fourteenth chapters. 

The other chapters may be considered to be elaborations or 
synopses of these four Yogas. 
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Likewise, the Gita is divided into three 'shatka's * dealing 
with the three components of the 'Mahaa Vaakya', "Tat tvam 
asi" (Tnat thou art); the first six chapters concern themselves 
with Tat' or the Universal S elf; the second six, with 'tvam' of 
the Individual Self; the last six, with their union of 'asi'. 

Thus the message of the Gita is the indentity of Jeeva and 
Eeswara. 

While all the various Yogas are directed towards the same 
God, the individual devotees are rearely abl 3 to master all of them 
together. 

The main thing is that the followers of a particular Yoga 
must not look down upon those of the other three, because the 
Lord Himself assured us that, if well-observed, all the Yogas lead 
to Him, directly or^indirectly. 

All the four Yogas are eternal. Whenever a particular Yoga 
seems to be neglected by mankind, a great soul arises in their 
midst to restore it to its proper position. 

Indeed, the various Yogas may be compared to the various 
departments in the functioning of a Government or the various 
organs in the body: each has its importance to make the whole 
function well. 

But, broadly speaking, all the devotees and followers of all 
the Yogas must have these qualities in common : purity of con¬ 
sciousness, control of senses, compassion for all creation, devo¬ 
tion to God, and constant meditation on the Infinite. 

Now, the devotees may have a doubt : it may be true that 
the doing of virtuous deeds, without caring for their results, would 
lead to mental purity and thereafter to liberation, but would these 
people (of virtuous deeds alone) have the same benefits as 
those of the devotees who follow Yogic communion, Yogic trance 
and Penance ? 


* Some say the first six deal with y Tvam”, the second six, with 'Tat’, 
and the last six, with 'asi'. 
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The answer is, selfless action, done as an offering to God, 
removes the evil of ignorance and confers on its votary liberation. 
But he cannot possess the supernatural powers of Yoga, like 
clairvoyance, levitation and divine healing power. 

The sages who acquired their special powers had to exercise 
extreme caution and go through severe penance to get them, and 
unless they have a special status, the function of Yogic practice 
and penance would be superfluous. 

As for the several ways of renunciation and self-restraint, one 
can read at length about them in the-'Pancha Dasi' of Vidyaaranya 
Swaami. 

KSHETRA KSHETRAJNA-VIBHAAGA YOGAH : 

'Kshetra' (literally, 'field') refers + o the individual self's body; 
'Kshetrajna' (literally, 'Knower of the field'), to the individual 
self. The supracosmic Atman is beyond these two factors. 

This chapter which deals with the differentiation between 
'Kshetra' and 'Kshetrajna' is meant to show, through this discri¬ 
minating power, the way to the final understanding of the state 
of Salvation, which is over and above the three modes that are 
going to be described in*the next chapter. 

Some people argue that there is no need for the pursuers of 
selfless action and devotion to learn about this difference; accor¬ 
ding to them this division between self and non-self is meant only 
for the men of Knowledge. But this is not the view of Lord 
Krishna. 

Unless every kind of devotee learns the difference between 
Self and non-Self, or between Purusha and Prakriti, he cannot 
master the indifference to the non-Self and the dedication to the 
Self. That is why in the 18th verse the Lord maintains that "my 
devotee, learning this differentiation, is able to gain salvation, ie., 
ie. reach my status 1 '. 

At the beginning.of this chapter Arjuna asks six questions: 
What is Prakriti . (Nature). ? "Who is Purusha (the ' knowing 
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person) ? What is the field of action ? Who is the knower of the 
field of activity ? What is the nature of Knowledge? And what 
is the subject and object of all knowledge ? 

The first four queries got a brief answer, but the last two, 
being the most important, were explained at length. 

In this context the qualities that make a man of Knowledge 
have to be understood to mean 'Jnaanam' (knowledge), and the 
ability to reveal God's presence has to be taken for 'JneyanY (the 
subject as well as object of knowledge). 

Twenty qualities are narrated, which should be acquired by 
the man who wishes to possess self-knowledge. The ordinary 
seekers also may judge their own nature by the yardstick of these 
qualities; then decide that those of their qualities that differ from 
these norms belong to the influence of the still surviving Nesci¬ 
ence in them; and finally must try to eradicate them. 

Another important point is that even though one accompli¬ 
shes the mastery of the twenty qualities, one cannot consider 
that one's goal is reached. 

Only when the aim of all knowledge (Jneyam), the realisa¬ 
tion of God, is attained can one say that one has gained Immorta¬ 
lity. The difference between these qualities and god-realisation 
is that between having the qualification for a job and getting the 
job. 


The inability to accquire even one single quality is akin to 
failing in a single subject: which failure does not bestow the 
degree upon the examinee. 

Just as a perfectly healthy person feels outwardly strong to 
complete his mundane duties, so also should the man of know¬ 
ledge be able to tell himself that he is inwardly perfect and thereby 
fit to receive the ultimate union with God. 

The crucial verse in this chapter is this ; 

Samam sarve§u bhute$u ti$thantam Paramesvaram 
Vinasyatsu avinasyaniam yah pasyati sah patiyati 
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(He who realises the supreme God that is equally located in 
all creation, but does not perish along with those perishing crea¬ 
tures in whom He is apparently located, knows the truth of God). 

When it is said that God is equally located, it has to be noted 
that the differences among the persons in whom he is located do 
not apply to Him. That is, the different kinds of water, depending 
upon the purity or otherwise of their nature, reflect the same sun 
variously, albeit the sun itself is equally reflected in them all. 
Like this sun is God, undivided within Himself, but divided among 
men according to the nature of the individual conditioned mind. 

In this connection the opinion of the social do-gooders, who 
think that some kind of public service is enough, must be contra¬ 
dicted. Social service and doing good works are useful, no 
doubt, but unless one can see the whole of humanity located in 
the same divinity, from the vantage point of self-knowledge, 
one cannot call oneself a realised soul. 

In this age of discord the man of little knowledge who claims 
full god-realisations has to be compared to the little plant that is 
regarded as a tree in a region which has no trees at all. 

GUNA-TRAYA VIBHAAGAH : 

This chaptar is concerned with the three modes or qualities 
of inherited nature which prevail in the variegated creation. 

From the standpoint of practical wisdom this chapter is the 
most important in the Gita. 

This belongs to the way of knowledge. The fourth chapter, 
which is actually called the 'Yoga of Knowledge', may be said to 
have provided the theoretical background to the practical demon 
stration offered in this chapter. 

Only people with the utmost imaginative power and retentive 
mental faculty can make out the import of this chapter. 

However, even though they may not be quite literate, the 
Deoole whose minds are pure, and whose concentration is perfect 



284 


can gain an immediate insight into this study. Just as the blind, 
however wise, cannot see the sun, the men who have mastery 
over several mundane sciences, cannot see God, unless they have 
the vision of self-knowledge. 

In the very first verse the Lord says that this study is the 
highest knowledge of all knowledge, and that, acquiring this 
knowledge, the sages have attained liberation there and then. 

This chapter enlightens us on how the naturally pure self of 
God has acquired the association of the evil of worldly Nature, 
how worldly Nature got itself enslaved, how this evil and this 
bondage could be removed, and how best this process could be 
handled. 

In its study of human nature, it determines how each indi¬ 
vidual could be judged by the yardstick of the three modes— 
noble (sattva), mediocre (rajas), and dull (tamas). 

It also dwells on the nature of those people who are destined 
to be reborn and of those who are to be freed from the cycle of 
'samsaara' even while alive, in the present existence. 

Thers is no place here for the dryasdust, armchair metaphysics 
which has it that the modes are of the essence of sensual feelings, 
and that you may act as you please, as long as you look upon 
yourself as an unconcerned witness. 

On the contrary, the Lord says that the model qualities do 
not originally belong to the nature of the sense-organs but that 
they are imposed by the actions (and their reactions) of previous 
births. So the Lord further says that these ills of the body which 
are superimposed on the mind as well as on the soul have to be 
eradicated by knowing the truth about them. 

That the feelings of the senses come and go, and are not real 
in themselves, has been made clear by the Lord at the very start 
of his instruction to Arjuna, with the words, "Maatraah spaarsaah 
tu..." (contacts with the objects do not last for ever). 
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The sensations of the senses are akin to the reflection of a 
coloured object on the pure white crystal. Once the outside 
object is removed from the vicinity, the crystal shines in its origi¬ 
nal white splendour. So is the case with the pure white soul of 
man, when the physical superimpositions caused by native Nesci¬ 
ence are removed through self-knowledge. 

Now, some may wonder why only the three modes are men¬ 
tioned but not the Visuddha guna' (the completely clear and pure 
mode). But there is no room for this doubt because in this very 
chapter are mentioned the qualities of the 'guna-ateeta' (the one 
who surpasses the three modes). At the end of this chapter it 
was clarified that the three modal influences must be driven out 
by means of godly devotion. 

Therefore all the seekers after truth must judge for themselves 
what signs of ignorance still remain in them and must absolve 
themselves of them by constant devotion to, and meditation on, 
God. 

The operative words in this chapter are : 

Guri&n etan atitya trln dehi deha-samudbhav&n 
Janma-m rtyu-jara-duhkhaih vimuktah Amrtam asmite 

PURUSHOTTAMA-PRAAPTI-YOGAH : 

'Purushottama' is the name given to the supracosmic Self 
that transcends both cause and effect. 

They who understand the description of the 'Purushottama' 
(literally, 'the Noble Person'), and experience that understanding 
non-dually, would become one with that Ultimate Reality. 

All the people who are in the habit of observing traditional 
practices recite this chapter when they sit down tot heir meals.- 
It is also firmly believed that even those people who hear the 
recitation get the benefit of reciting it. 

One might ask why this particular one, of all the eighteen 
chapters, i§ r^ctied at meal-time by the ascetic^ and the laymen 
alik^. 
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The reason is this message of the Lord : 

Aham Vaisvdnarah bhutvd prdnindm deham asritah 
Prana-apdna samayuktah pach&mi annam chatuh-vidhdm 

(In the form of the Fire of life-force l pervade the bodies of 
the living creatures, and, becoming united fwith'their process of 
inhalation and exhalation, l promote the digestion and assimilation 
of the four kinds of food they eat). 

The import of this verse is that the Aatman is over and above 
the sense organs, exercising its influence from outside. That is' 
the various senses and their functions are activated by a force 
which is not an integral part of it So the senses are not indepen¬ 
dently real. By being aware of this fact while eating the food 
that sustains the physical entity, the living being realises ulti¬ 
mately his essential union with the transcendental spirit of God. 

In this chapter the tree of life is depicted as the one which 
has its roots above and its branches below (Oordhwa-moolam 
adhah-saakham). The secret of the seemingly strange depiction 
is that life starts from up above, symbolising the influence of God, 
and that it spreads down below, symbolising the dependent 
nature of the mortal creation. 

Later the Lord makes it clear that the whole tree is unreal in 
itself, but is firm-rooted in the mind of Nescience. So by cutting 
off this ignorance-based tree, the seeker must take refuge in the 
supreme consciousness that sustains from up above—the spire of 
God which also, as noted, is beyond the apparent form of the 
tree of cosmic manifestation which is, at the same time, eternal 
from the point of view of Avidyaa, the creative principle that is at 
the root of the 'false' (in the sense of 'mortal') universe. 

Worth nothing is a description of this cosmic tree of life we 
find elsewhere : 

Avyakta-mula-prabhava tasya eva anugraha-utthitah 
Buddhi-skandha-mayah cha eva indriya-antara-ko tar ah 

(This tree is born of the Unmanifest principle of life—the 
Nature of Illusory Existence, 'Maayaa Prakriti'—-and Intellect is its 
trunk, which has the sense organs hidden inside). 
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Mahabhuta-pras&kh&h cha visayaih patravQn tathG 
Dharma-adharma su-puspah cha sukha-duhkha-phala-udayah 

(The five elements form its branches; the five 'knowing 
sensuous functions' are its leaves; good and evil are its true 
flowers; joy and grief are its fruits). 

Ajivyah sarva-vrkshanam Brahma-vrkshah sandtanah 
Etat Brahma-vanam cha eva Brahma charati nit yas ah 

(This cosmic tree is indeed the supporter of all the trees 
of the false universe; verily this cosmic garden is always pervaded 
by God, transcendentally). 

Etat chhitva bhitvtt cha jhanena parama-asina 

Tatah cha Itma-ratim prapya yasmat na dvartate punah 

(By cutting and breaking this tree with the help of the mighty 
sword of true knowledge, and then attaining the all-embracing, 
non-dual love of the Universal Self within oneself, one gains that 
stage of Salvation from which there is no more coming back into 
the false universe of living-dying). 

As the Chhaandogya Upanishat puts it, "mental purity comes 
of pure food” (aahaara suddhau sattwa-suddhih). One must 
keep the purity of thought also alive in the process of .eating. 
Thus the consciousness of the individual, starting with its physical 
purity, gradually reaches its spiritual perfection. 

On the other hand, the food-that is eaten by the ignoramuses 
brings fourth evil progeny. 

So the Lord pronounces this prominent verse in this chapter: 

Yat ant ah yoginah cha nam pasyanti utmani avasthitam 
Yaiantah-api akrta-atm&nah na Enampasyanti achetasah 

(The seekers who, through the effort of,devotion and medi¬ 
tation, realise that their individual self is really located in the 
Universal Self, see it. But the others, though they too put in all 
similar efforts, because of their unpurified mind they cannot see— 
that is, envision, this supreme spirit of God). 
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DAIVA-ASURA-SAMPAT-VIBHAAGA-YOGAH 

Since this chapter deals with the godly as well as the 
demoniac nature of the mind, it is so titled. 

Both these natures reside in the same human being. So the 
seekers must find out which nature is predominant in them, and 
then try to remove gradually the demoniac nature and promote 
the godly nature. 

Without keeping in mind the distinction between these two 
natures, all penance or meditation or devotion of the seeker 
would prove in vain. 

One test of a former birth is: even the sages suffer some kind 
of trouble or the other. Since this cannot be of their own making 
in this birth, it must be attributed to the misdeeds they performed 
in previous existences. Similarly, we see some men of evil habits 
prospering in our midst : we must ascribe their good fortune to 
the effect of good deeds in their previous birth. 

However, both good fortune and bad luck are mere outward 
appearances. For, the mind is at the source of the feelings of pain 
and pleasure. The poor man, with a pure mind, can cope with 
his poverty batter than the rich man, with an impure mind, utili¬ 
sing his wealth for happiness. 

It would appear that the ways of Fate are inscrutable. But 
once the veil of Nescience is tom aside, the truth becomes crystal- 
clear. Then man would begin to remove the thorns and weeds 
that fester the garden of his mind. 

Since it is not possible for the ordinary mind to solve the 
cosmic riddle, the sages have offered us the fruits of their infinite 
wisdom to help us lead our lives fruitfully. We have to follow 
their precepts with sincere practice. Otherwise... the Lord warns 
us through this important sloka of this chapter : 

Yah £ a$tra-vidh\m utsfjya v art ate kama-kHratah 
Na sah siddhim avapnoti na sukham na par am gatim 



(He who forsakes the dictates of the authoritative sacred 
laws, and behaves as his sensual passion prompts him, will not 
achieve either the fruits of his wishes or wordiy joy or eternal 
beatitude). 

SRADDHAA-TRAYA-V1BHAAGA-Y0GAH : 

That man's faiths and beliefs also follow the pattern of the 
division of creation, according to the three modes, is stressed by 
this chapter, and it is accordingly named. 

If it is unalterably true that man now behaves in accord¬ 
ance with the effects of the deeds of his previous existences, it 
will not be possible to promise liberation (nivritti) to the man 
who is currently impelled by the Yoga of Action (pravritti). Nor 
can one fully accept the doubt that those men who are of a lower 
modal nature cannot aspire to a better one. 

It is to resolve such honest doubts that the scriptures like the 
Gita are offered to us. 

The perennial Hindu philosophy teaches us that man is by 
nature godly, that since he comes from God he goes back to Him/ 
and that by individual effort he can manipulate his destiny. 

Our destiny of our own making. The theory of Karma does 
not postulate fatalism. A Sanskrit verse says that Providence is 
the name given to (the judgement of) man's own action in a pre-. 
vious birth. (Poorva-janma Kritam karma Daivan iti abhidheeyate) 
So man should continue to build his fate through constant better 
effort (Tasmaat Purushakaarena yatnam kuryaat atandritah). 

Just as the man who lost his way is helped by a friendly 
pedestrtian in his taking the right direction again, so also do the 
Dharroa Saastras (sacred texts preaching the moral law) help the 
man misguided by Adharma (forces of evil). 

By carefully studying this chapter, one can realise that one's 
faith in things temporal as well as spiritual follows one's own 
modal nature. At the same time, this benign text promises a way 
out of the difficulties of the people born with lower modes. 

37 
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The men of lower modes have to learn from such texts the 
real nature of their present temperament By thus realising their 
fundamental defect they can set about repairing it through the 
threefold process of hearing about thinking over, and meditating 
on, the all-pervasive Atman. Then, just as a man born with a 
congenital disease can cure himself by special medical treatment 
so also can the man of a lower'Guna'be uplifted by the sage 
counsels of the divine treatment, this book promises them. That 
is to say, he must pray and work for God's grace which is readily 
offered to all those who approach Him with faith. 

The relevant sloka is this : 

Sattva-anurupd sarvasya sraddha bhavati, Bhatata ! 

'Sraddhn-mayah ayam purusah yah yat-sraddhah sah eva sah 

(0 Arjuna, the faith of man follows the nature of the consci¬ 
ousness he inherited. The result of the work he does also follows 
the faith with which it is done, and so he iscalled a man of a 
given faith). 

As] already noted, such faith is not for ever pre-determined. 
Man has the freewill to alter the 'fate' with which he is born. By 
converting his congenital faith of a lower nature into that of a 
better nature, with the help of wise association (sat-saangatyam) 
and wise study (sat-saastra-pathanam), he will ultimately merit 
the ever-proffered grace of God, 

MOKSHA SANNYAASA YOGAH,: 

This Chapter deals at length with the concepts of Salvation 
and Renunciation. Hence this title. 

j It also sums up all the various Yogas dealt with in the preced¬ 
ing seventeen chapters. 

By defining 'tyaaga' (ordinary sacrifice or renunciation) with 
due emphasis, this chapter further clarifies the real spirit of 'Sat- 
nyaasa'.(High or Right or Good renunciation). 

The best definition of a 'tyaagi' (renouncer or sacrificer) is 
found in this chapter. Besides proving the broad-mindedness,' 
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catholicity and simplicity of God, this definition takes into acco¬ 
unt the difficulty of the ordinary mortal in forsaking action in 
full, and asserts : 

‘Yah tu karma- yhala-tyagi sah tyagi iti abhidhiyate 

(He who is unaffected by the results of his action is called 
the Renouncer or Sacrificer). This may also be said to be the 
most relevant message of the Gita for the modern man. 

Then comes the question of Moksha (Liberation), which is 
the true goal of all action, as already noted in the fourth chapter. 

Actually 'Moksha' and 'Sannyaasa' are synonymous, because 
once a man renounces the fruits of his action, he is delivered 
from the effects of 'samsaara', which deliverance is Moksha, 
Nevertheless, for the sake of clarity the Lord used the two terms 
separately—but together. The idea is that if a man lives through 
the first three stages of his life in conformity with the moral law*- 
he is perfectly entitled to the final 'aasrama' of 'sannyaasa' (in 
this connection it is also well to remember the eternal modernity 
of the Lord, as it appears in the first sloka of the sixth chapter ■ 
''Not he who for sakes the sacrificial fire or the earthly action, 
but he who does his apportioned duty without seeking its fruits, 
is a true Sannyaasin"). Likewise, the proper study and appreci¬ 
ation of the preceding seventeen chapters, and the due obser¬ 
vance of their counsels, would entitle the seeker to Moksha. 

Bearing in mind the culmination of Krishna's message in 
these two terms, Dhamaraja, Arjuna and others, at the end of 
the Mahaabhaarata war, renounced the world and attained 
Salvation. 

It is not an ordinary matter that Moksha and Sannyaasa are 
so meaningfully coupled here- This requires deep study, and 
it has a broad connotation. The mystic and the most important 
passage is the well known "Sarva-dharmaan parityajya..." 

Where the Advaitin finds the renunciation of all works as 
the justification for his tenet that Knowledge, and not action 
or devotion, that premises Liberation, the Visishtaadvaitin finds 
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in its idea of self-surrender (prapatti) and devotion (bhakti) 
the justification for his concept of the dual eternity of the 
individual and the universal selves, with the distinction that the 
Lord is one without a second. 

Then comes an even deeper underlying idea. The title can 
be interpreted as the renunciation (sannyaasa) of the desire for 
Salvation (Moksha). 

One might wonder at this tought, because one may justly 
ask : when the whole aim is Salvation why should the wish 
for it be renounced ? 


But the fact is that 'Moksha' is our original state. It is not 
something newly acquired. All that is needed is the removal 
of the ills of the body that are superimposed on the Soul. If the 
message of the preceding seventeen chapters is truly followed, 
the seeker automatically gets Salvation; and if he still has a wish 
for Salvation, it means he has not lived up to the ideals already 
taught! 


Even as the man who paid all his debts has no desire to be 
freed from debts, so is the case here. 


But although the perfect observance of the preceding advice 
would ensure Salvation, this chapter was chiefly meant to sum 
up that variegated message in order to clear any doubts that may 
remain in the mind of the seeeker, because of the same variegated 
natcre of the message, and because of the passages that seem to 
contradict one another, if the context is not properly followed. 


And the deepest meaning is the full message of Advaita- 
jus i ying t e Gita s description as "Advaita-amrita-varshinee", 


h , f mar i thinks of himself as a slave to circum- 
stances, but ,n the state of knowledge he knows himself to be 

' m ; y fee ' That IS wh y Arjuna says at the end of the messaqe 
■Nashtah mohah; smritih labdhaa" (my delusion regarding my 
bondage to my worldly relations is gone; I am now fully remin¬ 
ded of my essential unity with the undying universal Self). 



293 


In the state of knowledge the world looks as unreal as that 
in the dream, after walking up. There are several passages through¬ 
out the Gita that convey this idea. There is no need to quote 
them all here. But one example will do. The sixteenth verse 
in the fifth chapter clearly states that in those people whose 
ignorance is dispelled by knowledge, the supreme Self shines as 
brightly as the sun. 

As for this shining of the Self, the three main theories vary 
in their interpretation. (But though the concept of Moksha 
varies, their common goal is Moksha, it has to be remembered). 
The advaitin says that he is verily that Supreme Self; the VisL 
shtaadvaitin thinks that he is only a part of that Self; the Dwai- 
tin feels that he is only a dependent shadow of the independent 
substance of that Self. 

Again we must emphasise that the variance in the interpreta¬ 
tion must not blind us to the uniformity of the chief Goal, which 
is Moksha, and all of us must sink our traditional differences in 
finding that united goal through the understanding, appreciation 
and observance of this supreme message of this chapter, of the 
Gita, nay, of all religion and philosophy ; 

Sarva-dharmQn parityajya Mam Ekam saranam vraja 
Aham tva sarva-pftpebhyah mokshayisytimi m& suchah 

(Abandoning the results of the "do's and don't's" of the 
earthly duties, take refuge in Me alone. Then I will release you 
from your false sense of sinning in every way. You are now your 
free real Self and have no need to grieve). 


OM TAT SAT 



